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PUBLISHERS’ NOTE 


Within a period of about six months we have brought 
the two parts of “A Handbook on the Genuine Teachings of 
Vedaanta” and the two remaining numbers of “The Essential ----” 
Series in one composite book. We wish to point out to our 
readers that these books, among themselves, contain almost the 
- whole gamut of Aadi Shankara’s pristine pure Advaita Vedaanta. 


Our institution has been publishing for these two years 
some very valuable Vedaanta books for the benefit of genuine 
seekers who -find highly confusing and contradictory doctrines 
palmed off as those propounded by Aadi Shankara. Most of them, 
if not all, are precepts alien to the traditional teachings to be 
found in the extant works of the three exponents of Advaita 
Vedaanta, namely, Sri Gaudapaada, Sri Shankara and Sn 
Sureshwara. 


Here in this composite volume entitled — “The Essential 
Sureshwara” & “The Essential Satchidaananda” — the genuine 
Non-dualistic tenets of this most ancient tradition adopting the 
infallible and immaculate methodology of “Adhyaaroapa 
Apavaada Nyaaya” as also the kindred axiom of “Anvaya- 
Vyatireka” by Sri Sureshwara has been clearly depicted in the 
first number. “The Essential Satchidaananda” is a compilation by 
the author as his homage to his preceptor, Sri Satchidaanandendra 
Saraswati Swaamiji, of revered memory, who has written and 
published more than two hundred books on pure Shankara’s 
Vedaanta. The author, Sri D. B. Gangolli, has translated nearly 
twenty-five Kannada books of the revered Swaamiji. 


We hope the keen students as well as seekers will be 
benefited a great deal by these twin works. 


Vyasa Tapovanam Swami Purushottama Tirtha 
15" November, 1999. The General Secretary, 
Hind Navotthana Pratishthan 


Vyasagiri, P.O., 680 623 
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THE ESSENTIAL SURESHWARA 
PREFACE 


Having published the earlier two numbers of this “The 
Essential ...... ” series, viz., “The Essential Aadi Shankara” 
and “The Essential Gaudapaada”, I am compiling this third 
one on the last Aachaarya of the Trinity of Traditional 
Preceptors of Advaita Vedaanta viz., “The Essential 
Sureshwara”. After a long sustained research into the 
Vedaantic lore stretched over a period of nearly 65 years, 
my Master and mentor, Sri Satchidaanandendra Saraswati, 
of revered memory, was of the considered opinion that 
these three adepts of Vedaantic spiritual science formed the 
Trinity of the most ancient and authentic traditional school 
of Non-dualism. He had further expressed and expounded 
in his 200 odd works in Sanskrit, English and Kannada that 
the pristine pure Advaita Vedaanta was to be found 
exclusively in the works of these three masters, who upheld 
the traditions of teaching the Absolute, Transcendental 
Reality of Brahman-Aatman in complete consonance with 
the Shaastra, Yukti and Anubhava. 


But in the post-Sureshwara period Sri Satchidaanandendra 
Saraswati Swamiji had come across a great deal of 
distortion and deviation both in the interpretation of the 
Upanishadic texts and in the practical methods expounded 
therein. He was at great pains in pointing out the corrupted 
versions and the resultant depredations and decadence of 
the Advaitic traditions. His masterpiece of — “How to 
Recognise the Method of Vedaanta” -— which was an 
English introduction to a magnum opus in Sanskrit, viz. 
“Vedaanta Prakriyaa Pratyabhijna”, was truly an eye- 
opener. He brought out in bold relief that, quite contrary to 
the blind opinions of professors and pundits of Indian 
philosophy — both Indian and Western — there existed, 
though implicitly, a traditional method of teaching as well 
as learning this Non-dual Truth of Vedaanta. He 
convincingly proved that the unique method was called — 
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“Adhyaaroapa Apavaada Nyaaya” (based on an aphorism 
of ‘Deliberate Superimposition and Rescission’) adopted 
both by the Shaastra and the Aachaarya, well versed in the 
traditional method. . 


In these days of high-tech knowledge and scientific temper 
if at all there is any philosophical system which can take up 
the cudgels for spirituality against a horde of thinkers, 
mystics and scientists, it is Advaita Vedaanta as 
propounded and propagated by these three exponents and 
experts. Having fully imbibed the subtleties and intricacies 
of this ancient traditional school of spiritualism, these three 
stalwarts speak -with one voice, so to say, on every 
profound truth of. Vedaanta. For, all the three are well 
versed in the unique methodology of ‘Deliberate Super- 
imposition and Rescission’ implicit in all the Upanishadic 
texts. Besides, these three preceptors convincingly 
reconciled their precepts with the traditional texts of the ten 
principal Upanishads, the various logical devices harnessed 
in them and, finally, all teachings culminating in the 
universal Intuitive Experience of one’s own innermost Self. 


It is for this principal reason, more than anything else, that 
the three numbers under the heading — “The Essential ...” 
have been brought out so as to leave no stone untumed in 
scanning the whole gamut of spiritual tenets as delineated 
in the Upanishadic lore. In fact, any tenet outside or 
opposed to these fundamental teachings of Advaita 
Vedaanta can be safely judged to be alien to this accredited 
traditional school of philosophy. None of them, however 
subtle they may seem to be, can survive the scanning tests 
enunciated by these Masters. It will not be out of place if it 
is mentioned here that each one of them has bequeathed to 
posterity an immaculate and infallible methodology 
through their own Prakarana Granthas. In them the entire 
range of tenets of pure Advaita Vedaanta has been 
depicted, leaving no scope for ambiguity — the reason being 
the perfect triple test of reconciling with Shaastra, Yukti 
and Anubhava. Each one of this triad is so powerful 
individually but in tandem they do not allow anything to go 


unnoticed and undetected. For, both Shaastra and Yukti 
lead to Anubhava. 


Hence, if a serious and sincere student of Advaita Vedaanta 
wishes to dedicate all his energies towards seeking 
Enlightenment, then he will do well to study Sri 
‘Gaudapaada’s “Maandookya Kaarikas”, Sri Shankara’s 
“Upadeshasaahasri” and Sri Sureshwara’s “Naishkarmya- 
siddhi” — all of which are their Prakaranagranthas. But 
among them they are complete and consummate in their 
exposition of the Absolute, Non-dual Reality of everyone’s 
innermost Self. Thus, in this third of the series, Sri 
Sureshwara’s own topical work of ‘Naishkarmyasiddhi” is 
relied upon in the main to depict the Transcendental Truth 
of Brahman-Aatman. 


THE QUINTESSENCE OF SRI 
SURESHWARA’S TEACHINGS 


WHO WAS SURESHWARAACHAARYA? 


Sri Sureshwaraachaarya is well known among the 
Vedaantins today by the pseudonym of “Vaartikaakaara”’. 
The treatises that he has written, viz. Brihadaarnyaka 
Upanishad Bhaashya Vaartikaa and Taittireeya Upanishad 
Bhaashya Vaartikaa are the main sources to discern his 
tenets. There is a belief among several people that names 
like Vishwaroopaachaarya, Mandana Mishra, Umbeka and 
Bhaavabhooti -— were addressed to him in his 
Poorvaashrama. The Vyaakhyaana, which is produced with 
the name of a Vaartikaa, on a text called “Pancheekarana” 
is written by the Vaartikaakaara — thus many scholars are 
saying. In this regard, there are many variant opinions 
expressed in each of the famous texts going by the names 
of “Shankara Vijayas”. In one of them it is written that 
Mandana himself became a disciple of Sri Shankara- 
achaarya assuming the name of Sureshwara; in another 
‘Shankara Vijaya’ it is opined that Mandana is quite 
different and Vishwaroopa, who as Sureshwaraachaarya 


became Shankara’s disciple, was another person. There 
being all such different versions, the scope for getting 
unanimity among all concerned with regard to the question 
of determining as to who was this individual by the name 
of ‘Sureshwaraachaarya’ in his Poorvaashrama is nil as at 
present. 


. SURESHWARAACHAARYA AND 
VISHWAROOPAACHAARYA 


Whatever this may be; Sureshwara who has written the 
Brihadaarnyaka Vaartikaa and the Taittireeya Vaartikaa has 
himself declared that he is a disciple of Sri Shankara. Many 
verses that are found in these two Vaartikaas are to be 
found in the treatise — “Naishkarmyasiddhi”. Therein too 
the author has stated that he served at the feet of Sri 
Shankara and in accordance with his command he had 
written this treatise. Besides, the Siddhaanta; that is 
propounded in all these three works, displays unanimity. 
Hence, we have all the reason to call the author of these 
three treatises to be of Sri Sureshwaraachaarya and have 
assumed the contents in them to be the doctrines of the 
Vaartikaakaara. Further, it evolves from this that it is our 
opinion that one should resile from believing any text 
containing doctrines opposed to those found in these above- 
mentioned treatises to be that of Sureshwara. 


Many people believe that one Vishwaroopaachaarya, who 
has written a commentary called —“Maanasoallaasa” — on 
Dakshinaamurthy Stoatra and a commentary called — 
“Baalakreeda” — on Yaajnavalkya Smriti, is himself 
Sureshwaraachaarya. But the style of writing found in these 
two works does not compare well with the literary style 
found in the Vaartikaas and Naishkarmyasiddhi. Besides, it 
- appears to be that Vishwaroopaachaarya, the author of 
Maanasoallaasa and Baalakreeda, displayed a great interest 
in Yoga. For, one who notices the following statements 
made in Maanasoallaasa cannot fail to discern that the 
author of this treatise is totally a different person than 
Sureshwara who has written Brihadaaranyaka Vaartikaa. 
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(1) That to attain Jnaana, the practitioner should have 
guidance of the scriptures and a spiritual preceptor, practice 


‘. of Yogic exercises, benign grace of the Lord Almighty 
* (Maanaso. 1-14; 8-23; 9-46). (2) As also, the description 


given about the Nadis and the Chakras — (Maanasoa. 4-12 
to 21). (3) The detailed explanation of Aasanas etc. (4) And 
the twin Yogic exercises ‘Samanaska’ and ‘Amanaska’ 
(Maanasoa. 9-20). For, it is very clear that the 
Vaartikaakaara is an opponent to those who use the 
expression —‘Nididhyaasana’ — to mean ‘Dhyaana’, which 
is purely mental — (Bri. Vaa. 2-4-23). Although he does not 
condemn Dhyaana, he has not attached so much importance 
to Dhyaana as Vishwaroopaachaarya has given to it. For 
these reasons, it is to be reckoned that the question — “Has 
the Vaartikaakaara written Maanasoallaasa” as well as 
“Baalakreeda”? — becomes highly controversial. We have 
to hesitate to believe for similar reasons, that the treatise — 
‘Pancheekarana Vaartikaa’ - is written by Sureshwara. 


THE RELATIONSHIP BETWEEN 
SURESHWARAACHAARYA AND MANDANA 
MISHRA 


There is an anecdote mentioned in the Maadhaveeya 
“Sankshepa Shankara Vijaya’. It says: A person by name 
“Mandana’ was a Karma-Meemaamsaka (a scholar well 
versed in the interpretation of the Karmakaanda portion of 
the Vedas). He was defeated in a dialectical bout by Sri 
Shankara and, as per the terms of the competition, he 
became a disciple of the latter taking Sannyaasa from him. 
His name was Sureshwaraachaarya and he wrote the 
Vaartikaas. As regards this account, there are several 
hurdles by way of discrepancies when determining its 
veracity. For, it is true that Mandana has written Karma 
Meemaamsaa treatises ‘Vidhi Viveka’, ‘Bhaavanaa 
Viveka’, ‘Meemaamsaanukramani’; it is also true that he 
has displayed a profound sense of respect and reverence 
towards Kumaarilabhatta, who is a well-known Vaartikaa- 
kaara of Meemaamsaa Shaastra. But, that Aachaarya had 
written a Vedaanta treatise called — ‘Brahmasiddhi’ — and 


had proclaimed - quite contrary to the doctrines of ‘the 
Meemaamsakas — there were Shruti Vaakyas which teach a 
Siddhavastu. In the Meemaamsaa works he has clarified the 
differences of opinion that arose between the Meemaam- 
sakas and Vedaantins with regard to Vidhivichaara. Even 
there, he has propounded in detail that the function of a 
Vidhi (Vedic injunction) is to indicate the Ishtasaadhana (a 
practise which helps procure a desired objective) — thereby 
he has rendered a yeoman service to Vedaanta Siddhaanta 
(Vidhivichaara pp 269 to 281). It being so, wherefrom can 
we get any valid support or evidence to the imagined 
anecdote that he argued with Sri Shankara on behalf of 
Karma Meemaamsaa? 


A way of overcoming this dilemma has been provided by 
Sri S. Kuppuswamy Shaastri, who has published the text of 
Brahmasiddhi. The conclusion drawn by this research 
scholar is: “In many respects there exists a contradiction 
between the Siddhaantas of Mandana and Sureshwara. And 
many Advaita Vedaantins have not only mentioned in their 
works that Mandana and Sureshwara are two different 
individuals, but also none of them has Stated that both those 
names refer to one and the same person. From these, it 
evolves that Mandana is not Sureshwara. As mentioned in 
some Shankara Vijayas, Vishwaroopaachaarya himself is 
this Sureshwaraachaarya”. | 


But we have already pointed out the difficulty in arriving at 
the conclusion that Vishwaroopaachaarya and 
Sureshwaraachaarya is one and the same person. There 
exist a few people also who have written their opinions 
opposing the conclusion that Mandana and Sureshwara are 
two different individuals. Among them some have even 
argued out that Mandana belongs to a period prior to that of 
Shankara; but, as Sri Kuppuswamy Shaastri has stated 
there are several significant hallmarks to conclude that 
Mandana wrote his ‘Brahmasiddhi’ only after seeing Sri 
Shankara’s Brahma Sootra Bhaashya. Hence, it is not such 
an easy task to transpose Mandana prior to Shankara. 
Instead of this, there are several devices in support of the 


theory, forwarded by Prof. Subramanya Shaastri and others, 
that Mandana and Sureshwara is one and the same 
individual. The principal among the devices is based on the 
comparison between Brahmasiddhi and Sambandha 
Vaartikaa of Sureshwara.: There are several similarities 
pertaining to opinions and: words to be found in these two 
treatises. 


If it were true that the author of Brahmasiddhi was so close 
to Sureshwara contemporaneously, then the fact that there 
are sO many comparisons mentioned in the Vaartikaa 
cannot possibly be quite natural. But, if both these persons 
are reckoned to be one and the same, then it can thoroughly 
be believed that Sureshwara added to his new Siddhaanta 
as found in his Sambandha Vaartikaa that much portion 
from the Brahmasiddhi — which he had written in his 
Poorvaashrama — which was not contradictory in principle. 
Apart from this, some people believe that the word 
‘Mandana’ is an honorific title; therefore, although there 
can be many individuals by name ‘Mandana’, there is no 
harm to assume the identity between Mandana and 
Sureshwara. Thus there is an opinion of some scholars. 


Even this opinion does not seem to be irrefutable. For, 
neither Sureshwara himself has narrated the story of his 
dialectical duel with Shankara anywhere in his works, nor 
is it mentioned in any of the Shankara Vijayas that 
Vedaantin Mandana became Sureshwaraachaarya. If 
‘Mandana’ was merely a title, then along with names like 
‘Aachaarya Mandana’, ‘Mandana Mishra’ etc. the reference 
of the author’s real name had to be perforce found in the 
treatises; but it is not so. Even if Mandana and Sureshwara 
are different persons, why cannot they use each other’s 
logical devices against the Dvaitins? Besides, at several 
places in Brahmasiddhi too the logical devices of 
Shankara’s Bhaashyas as also similarities of words are to 
be found, how come? Therefore, if we assume that while 
confronting Dvaitins ever since a long time, Advaitins had 
been utilising the same logical devices with slight 
modifications, it will not be wrong. If this is true, then we 


THE ESSENTIAL SURESHWARA 


can surmise that the special feature of the Vaartikaakaara 
was to include some logical devices of Mandana in his own 
treatise and to have vehemently refuted any topics which 
were opposed to his own Siddhaanta. It also can be 


surmised that Sri Shankara utilised his services for this job. 


alone. Apart from this, certain topics, which Mandana has 
written in detail’ being signified in a brief manner in 


Shankara’s Bhaashya, are to be found. For that reason tos, . 


it might not have occurred unreasonable to Sureshwara to 
include Mandana’s logical devices in his treatise. 


It is also possible to imagine that the anecdote that 
Mandana became a disciple of Shankara signifies pointedly 
that all the logical devices of Mandana Mishra confornied 
to Shankara’s Siddhaanta. Although Mandana was a 
Vedaantin alone, due to the influence of Meemaamsakas he 
had acknowledged an Upaasanaa, which was of the form of 


Jnaanaabhyaasa even after the attainment of Jnaana. And 


hence, the legend that he, being a Meemaamsaka originally, 
later became a disciple of Shankara might have got 
distorted in course of time. But all this is a mere figment of 
imagination and it has no evidence whatsoever. Hence, the 
question of determining the exact relationship between 
Mandana and Sureshwara has remained as yet a 


_ problematic one; it is better to leave this task to researchers 


of ancient history. 


THE CLOSE RELATIONSHIP BETWEEN 
BRAHMASIDDHI AND SAMBANDHA 
VAARTIKAA 


As regards the method of refuting an opponent’s views, 
there is a great deal of similarity in the rational approach 
adopted in Brahmasiddhi and Vaartikaa. This aspect is all 
the more pronounced between the former treatise and the 
introductory part of Brihadaaranyaka Vaartikaa, which 
goes by the name of Sambandha Vaartikaa. With a view to 
helping those who would like to study this topic 
comparatively between the two schools of philosophy the 
following points are enumerated: 


In the first Chapter of Brahma Kaanda of ‘Brahmasiddhi’, 
while trying to explain as to how the Absolute Reality can 
invariably be known through the Vedas, it gives a variety 
of theories expounding the relations between the Karma 
Kaanda and Jnaana Kaanda portions of the Vedas, and then 
refutes them. In the Vaartikaa too, the same theories are 
stated in their essence and are refuted almost in the same 
manner and literally too. To wit: 


(1) Bhedaprapanchavilayavaadaha (the theory of 
elimination of the world of duality): In and through the 
Vedas at some place or the other the doctrine of 
eliminating certain distinctions are to be found. Hence, 
the ritualistic injunctions are treated to be helpful in 
acquiring the qualifications for Aatmajnaana through 
the- visible result of eliminating all distinctions (Br. 
Siddhi p. 27; Sam. Vaa. 378 to 383). Its refutation: Br. 
Sid. Pp. 28 to 30; Sam. Vaa. 384, 398, 424 to 426). 


(2) Kaamavilaya Vaadaha (the theory that desires can 
be eliminated by indulgence): It is opined that all 
desires are made available to be fulfilled through the 
promotion of a qualification for Aatmajnaana in the 
Karma Kaanda (Br. Sid. P. 27; Sam. Vaa. 343, 344). Its 
refutation: (Br. Sid. P. 30; Sam. Vaa. 345 to 354). 


(3) Runatrayaapaakarana Vaadaha (the theory of 
discharging the three debts): It is propounded that by 
securing the three debts towards the deities, the manes 
and the sages, the Karma Kaanda injunctions enable 
one for Aatmajnaana. Its enunciation and refutation: 
Br. Sid. P. 36; Sam. Vaa. 436). 


(4) The opinion that Aatmajnaana enters into the 
region of Karma through the means of Kartru 
Samskaara (purification of the performer of the ritual) 
~ (Br. Sid. p.28). Its refutation: Br. Sid. p. 31; Sam. 
Vaa. 427 to 435). 


(5) The Theory that the entire Vedic lore is concerned 
with Karyaika Nishtha (rituals to be performed 
exclusively with steadfast devotion) — (Br. Sid. p. 23, 
Chap. II] in its entirety called Niyoaga Kaanda; Sam. 
Vaa. 477 to 541) Its refutation: (Br. Sid. pp. 25, 26; 
Sam. Vaa. 542 to 760). 


(6) The Theory that the ritual may help kindle Jnaana 
since its results differ according to the motive with 
which it is performed (Br. Sid. p. 27, endorsed in Sam. 
Vaa. 322. Endorsed with a condition Br. Sid. p. 36). 


(7) The two views that rituals are either for purification 
or Vidyaanga Bhaavaha‘ (parts subservient to Self- 
Knowledge): Accepted (Br. Sid. pp. 27, 28, 36). The 
doctrine that rituals are for awakening the desire for 
Jnaana, but they have to be renounced for the actual 
realisation of the Absolute Reality: Sam. Vaa. 14, 
322.Acceptance of the doctrine that the rituals are for 
purification — (Sam. Vaa. 87,192,301) 


(8) Bheda Niraakarana (refutation of distinctions): (Br. 
Sid. the whole of Chh. II; Sam. Vaa. 917 to 986) 


In these aspects and in contexts where rival schools are 
examined, the two treatises show a pronounced similarity 
both in their meaning and in their words. ; 


THE ALIEN THEORIES EXAMINED IN THE 
VAARTIKAA 


The following rival doctrines are‘described for the purposes 
of refutation in the Sambandha Vaartikaa, but they are not 
found in the Brahmasiddhi: — 


(a) The doctrine that Upaasanaas are enjoined for the 
sake of Moaksha (Sam. Vaa. 20); 
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(b) The doctrine that Moaksha, reckoned as abiding in 


one’s essential nature as individual soul, accrues from . 


Karma (Sam. Vaa. 32); 


(c) The doctrine of the three ways of blending Karma 
and Jnaana in order to attain Moaksha (Sam. Vaa. 357); 


(d) Prasankhyaana (Jnanaabhyaasa) Vidhi Vaadaha 
(the doctrine of an injunction being stipulated in the 
scriptures to perform repeated practice of Jnaana) — 
(Sam. Vaa. 761); 


(e) ‘Bhaavanaartha Jnaanamiti Vaadaha (the doctrine 
that Intuitive Knowledge is for the sake of emotive 
meditation leading to Moaksha) — (Sam. Vaa. 438); 


(f) Aikaatmya Jnaanam Sampaadikamiti Vaadaha (the 
_doc-trine that the Intuitive Knowledge of Non-dual Self 
is to be attained afresh) — (Sam. Vaa. 439); 


(g) Jaagaritaadi Vaasanaa Niroadha Vaadaha (the 
doctrine of suppression of the latent impressions of the 
waking and other states) — (Sam. Vaa. 441,442); 


(h) Manoa Niroadha Vaadaha (the doctrine of the 
suppression of the mind) — (Sam. Vaa. 443). 


Further, there are several other doctrines of the same 
varieties mentioned by Sureshwara, but it.is not very clear 
why Mandana does not at all refer to them. 


MANDANA’S PROPOSITIONS ARE REFUTED 
IN THE VAARTIKAA 


Although the question whether Mandana and Sureshwara 
was one and the same individual is exercising the minds of 
scholars to this day, even granting that they were different, 
the facts that both were Advaitins and both quoted the same 
arguments to substantiate their own conclusions as against 
dualists in each other’s works, cannot be disputed. It is also 


to be found occasionally in Mandana’s treatise the same 
arguments and words even culled out from the Bhaashyas 
of Shankara. From this, one is induced to conjecture that 


. Advaitins, in general, have been using these very same 


arguments with slight modifications for a long time. Then 
arrived Sri Sureshwara on the Vedaantic firmament, and he 
accepted, nay borrowed, the arguments used by Mandana 
arid other predecessors against alien schools so as not to 
contradict his own system — even refuting doctrines of 


members belonging to his own Advaita school, whenever 


they contradicted his own system. It appears to be likely 


. that he did so at the behest of his preceptor, if only one 
‘ cares to glance through the following facts in his own work 
: — Naishkarmyasiddhi. (a) ‘It is in obedience to the 

‘command of my Guru that I expound the secret doctrine 


hidden in the heart of the Upanishads, which ends 
transmigratory existence and helps attain Jnaana, although 
it has been explained by others’ - (1-3). (b) ‘This treatise is 
written neither to gain fame nor wealth, nor veneration 
from others, but in order to test the veracity and purity of 


my own knowledge against the touch-stone of the teachings 
of Brahmavids (Self-Realised seers)’ — (1-6). 


By deliberating on these two verses, it might flash to one’s 
mind that when Mandana’s fame had spread far and wide 
Sureshwara wrote his independent work called ‘Naish- 
karmyasiddhi’. It was fully in consonance — as its title 
suggests — with its contents, since it was written to help 
seekers to establish themselves in the action-less Aatman 
through Jnaana alone. It was also composed in order to 
refute Mandana’s doctrine of Jnaana-Karma-Samuchhaya. 
He succeeded in doing so by demonstrating that the two, 


- viz., Jnaana and Karma, are totally contradictory. 


Sureshwara refuted in this treatise two other doctrines 

which Mandana had propounded in his Brahmasiddhi. They 
were - (1) Shabdajnaana is inevitably Paroaksharoopa (of 
indirect nature) and one attains Mukti only if one acquires 
Sakshaatkaara by means of Upaasanaa etc. (2) The false 
appearances that persist even after Tattwadarshana can only 


be got rid of by Tattwadarshanaabhyaasa blended with 
Yajna etc. This doctrine had already been refuted by Sri 
Shankara in his ‘Upadeshasaahasri’ in the following 
manner. (a) “The Intuitive Knowledge that One is eternally 
Liberated accrues from the scriptures and not from any 
other source whatsoever; the knowledge of the meaning of 
a scriptural sentence is not possible without the memory of 
the Padaartha.” (b) “It is certain that the meaning of the 
words is remembered through the method of Anvaya- 
Vyatireka. In this manner one cognises oneself as the Pure 
Absolute Self devoid of misery and action”. (c) “The 
Pramaa pertaining to the innermost Self born out of such 
scriptural texts like —: ‘Tattwamasi’ — etc. becomes quite 
clear just as the immediate awareness that accrued when 
one was told — ‘Thou ast the tenth (missing person)’. 


By quoting these words of his preceptor alone as valid 
sources of authority, Sureshwara refuted the Prasankhyaana 
Vaada (Nai. Sidd. 4-31 to 33; Sam. Vaa. 206 to 208). In 
addition, he refuted Jnaana-Karma-Samuchhaya Vaada in 
his Vaartikaas as also in Naishkarmyasiddhi. With a view 
to refuting doctrine of Jnaana-Karma-Samuchhaya he wrote 
some verses in his Bri. Vaartikaa, the purport of which is: 
Only he, who was without any attachment for the 
enjoyment of any pleasures either in this world or in the 
other worlds, was a fit person for Moaksha. 


He further states: “To remove Avidyaa, barring Jnaana, 
nothing else is required; to give rise to Jnaana nothing else 
is needed except the virtues like Shama, Dama etc.” “To 
acquire these virtues nothing else is required except 
Buddhishuddhi; for this purification of the mind nothing 
. other than the Nityakarmas-are required”. “Thoughts, word 
and deed arise solely due to ignorance of the Self. When 
that is destroyed by Aatmajnaana, then how at all can there 
be any desideration of Karma thereafter? (Bri. Vaa. 1-3-97 
to 100). 


Two other doctrines in the Brahmasiddhi are found to be 
refuted by Sureshwara: (a) Mandana reasons out that 
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“Every sentence conveys a Vishesha, which is not known 
previously as its subject matter. In the Brahmavaakya 
(scriptural sentence pertaining to Absolute Reality of 
Brahman) we find the Kaarana Saamaanyam (the genus of 
cause) and Sat Saamaanyam (the genus of Pure Existence) 
being conveyed by phrases like ‘Yatoa Vaa’ (that from 
which), ‘Asthoolam’ (not gross). Those ideas, which are 
universal in magnitude, acquire a particular meaning, not 
known through other Pramaanas, when their universal 
(genus) meaning is narrowed down by the meanings 
conveyed by words in the sentence, either by way by 
Samsarga (association) and Bheda (exclusion or 
distinction). And this becomes the subject matter of the 
scriptural sentence (Br. Siddhi p157). (b) In the alternative, 
by meezns of the scriptural sentence Prapanchapravilayaha 
(the dissolution of the world of duality) is propounded. 
There, the meanings of the non-existence of the world of 
duality (Prapanchaabhaava) as well as Nishedha 
(refutation) too — are both established. By their Samsarga, 


the non-existence of the world is established”. (Bra. Siddhi 


p 157). 


Both these theories are refuted by Sureshwara. He reiterates 
that there is no Samsarga or Bheda of word meanings with 
regard. to scriptural sentences which teach 
Brahmaatmaikatwa, since the inner most Non-dual Self can 
never be the meaning expressed by any sentence (Nai. 
Siddhi. 3-25,26,76; Sam. Vaa. 902,909,910; Bri. Vaa. 1-4- 
1406 to 1408, 1431; Bri. ‘Vaa. 3-4-29,33,46; 3-5- 
100,184,190). While explaining the text — ‘The Vastu is 
verily Abhinna from the distinct concept of Kshetra (soul) 
and Eashwara, which are projected as distinct due to 
Avidyaa; but when Avidyaa is removed by Boadha of the 
type — ‘Not this, not that’ — then only the Self subsists.’ 


“There does not seem to be any Samsarga or Bheda or even 
Abhaava subsisting when their root cause of Avidyaa or 
Ajnaana is removed in accordance with scriptural 
instructions” — (Bri. Vaa. 5-1-21,22) 


THE EXAMINATION OF THE OPINION OF 


-: BHARTRUPRAPANCHA IN THE VAARTIKAA 


So far we have stated that in the main the-principal doctrine 
that was to be refuted both in the Naishkarmyasiddhi and 
the two Vaartikaas are that of Mandana only. But it must be 
remembered that what has been described above can 
equally be made applicable to the refutation of 
Bhartruprapancha also. For such a supposition there are 
several strong reasons. Because Bhartruprapancha was an 
exponent of Dvaitaadvaita Vaada, he had accepted the 
doctrine of Samsarga and Bheda while interpreting 
scriptural sentences.. During the course of a refutation 
which followed a gist of Bhartruprapancha’s commentary 
on the text — ‘Poornamadaha’ (That is infinite ---), the 
above mentioned Vaartikaa stated: “There does not seem to 
be any Samsarga” (Bri. Vaa. 5-1-22). 


Bhartruprapancha also is a Jnaana-Karma-Samuchhaya 
Vaadin (Kham.87); like Mandana, he too accepted that for 
Moaksha, quite different from Shabdajnaana, a totally new 
knowledge (Jnaanaantara) of the form of Sakshaatkaara 
was to be accepted (Kham. 84). Further, it is true that 
Sureshwara in his Nai.Siddhi refers to a doctrine of those 
who affirmed that — “The Vijnaana that is engendered by 
the scriptural sentence — ‘I am Brahman’ — depends on 
Samsarga. But it does not thereby penetrate enough to 
reach out to the Real, Absolute nature of Aatman (which is. 
Non-dual and independent of any other entity second to It)” 
— (Nai. Siddhi 1-67, Prose intro.). Even so, he attributes this 
doctrine only to those who mainly rely on the Vidhi aspect 
of the scriptural sentence — “Vijnaaya Prajnaam Kurveeta 
Braahmanaha” + (The Brahmin i.e. the wise person, should 
practise repeatedly the affirmative awareness of the Self 
after he acquires the knowledge of the Self — (Bri. 4-4-21). 
But he does not mention anywhere of the variant 
supposition (Vikalpa) made by Mandana, in obedience to 
the above scriptural sentence, to the effect that — “Even SO, 
it could be maintained that an injunction would be rendered 
worthless here, as the desirable fruit, which it promised, 
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would have already becn attained. Continuous contempla- 
tion (Anuchintana) on an object in one’s mind gives rise to 
its Sakshaatkaara and that is verily a goal which 1s 
attainable in this very life” — (Bra. Siddhi. P 154) 


There is yet another point. The principal endeavour of Sri 
Shankara, in his commentary on Bri. Up. is to establish his 
own method of in‘typretation while refuting that of 
Bhartruprapancha. There is every possibility for others to 
imagine that in order to achieve this objective alone both 
the Bhaashya of Shankara and the Vaartikaa of Sureshwara 
were composed. If one scrutinises these texts, it becomes 
quite evident that bcth these explanatory texts establish 
their own individual viewpoint of the meaning of the text of 
the Bri. Up. but only after refuting at every stage the 
interpretation of the scriptural text by Bhartruprapancha. At 
the same time, neither in the Bhaashya nor in the Vaartikaa 
there is to be found any detailed refutation of Mandana 
propounding any doctrine of this kind. Referring to 
Bhartruprapancha, there is a remark in the Bhaashya to the 
effect: “Therefore, all those who are well-versed in 
interpreting the Veda:in their own different ways, explain 


the meaning of the Upanishadic text in quite different ways. - 


Even so, I would accept anything that represents the true 
meaning of the Veda. I have nothing against them 
personally” — (Bri. Bhaa. 2-3-6). 


The Vaartikaakaara also states - “They say (i.e. 
Bhartruprapancha) - ‘one should always meditate intensely 
on the Absolute Reality in its Transcendental form as the 
whole as also as an Entity endowed with attributes’” (Bri. 
Vaa. 1-4-948 to 950); “Sometimes the great thinker 
describes Brahman as a whole divided into distinct parts 
just as a wheel is divided into parts like the hub, the felly 
and spokes. I wonder whether he learnt that from a 
Sampradaayavid! In this regard there is a Sampradaayavid 
who propounds a doctrine of both Naanaatwa and Ekatwa. 
He says that Brahman is of the essential nature of Bhinna 
and Abhinna, just as the world of duality endowed with 
names and forms” -(Bri.Vaa. 1-6-46). 
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There are many more passages of this type in Vaartikaa for 


‘instance, Bri.Vaa. 2-1-21; 2-1-255;2-2-90;3-5-67; 3-2-41; 


4-3-1187; 4-4-391; 4-4-412; 5-1-28. In these contexts and 
in many other places, Naanaarasabrahma Vaada as well as 
Samuchhaya Vaada were relentlessly criticised in hundreds 
of ways. When Sureshwara repeatedly specified the 
Brahmaatmaswaroopa as Avyaavritta (not transcendent) 
and Anaanugatam (not immanent), he seems to have had 
Bhartruprapancha in mind, as is evident from the following 
references viz., Bri. Vaa. 1-4-529; 656, 1445; 2-1-88, 361; 
2-3-12; 2-4-18; 2-4-411,473; 3-9-156; 4-3-368; 4-4- 
569,846,847,1298; 5-1-10. 


Gathering all these references and analysing their purport, 
it flashes to our mind that it is more reasonable and suitable 
to imagine that Bhartruprapancha was predominantly 
chosen for refutation of the alien doctrines. Even here, 
incidentally, there is a point to be pondered over as to 
whether it is relevant or not; if Bhartruprapancha’s 
commentary was well known in this manner during 
Mandana’s time, then why is it that that scholar— 
philosopher did not even condescend to give it a cursory 
glance? As this doubtful topic cannot be settled by. people 
other than philologists and historians, we will leave it to 
them and proceed with the subject in hand. 


Since Aatmaikatwa is our very Anubhavaswaroopa, it is 
self-established. Just as Sureshwara’s Guru has 
propounded: “The Self is not at all Aagantukaha (adven- 
titious) whatsoever, because He is self-established; neither 
does He desiderate any Pramaana in order to get Himself 
established -(Soo. Bhaa. 1-1-7; 2-3-7), the Vaartikaakaara 
also affirms thus - “Wedo not propound the Non-duality of 
the Self based on the Pramaanabala (the strength of the 
valid means of knowledge). For, the unity of the Self is 
verily Anubhavamaatraatmaka (only to be Intuitively 
experienced); we henceforth demonstrate the impossibility 
of the applicability of any valid means for this; since the 
establishment of the Pramaanas is itself Anubhavamaa- 
traashraya (totally dependent upon the Intuitive Expe- 


rience)” — (Nai.1-89). In texts like: “The Pramaataa, 
Pramaana, Prameya and Nishchitthi (certitude) — all these 
become well established merely by their Saannidhyaat 
(proximity to the Self); then such a self-established Aatman 
— how could He desiderate anything else for His establi- 
shment?” — (Bri. Vaa. 1-4-870) and in such other texts like - 
Bri. Vaa. 2-1-552;3-4-91; 4-3-191 to 196; 4-3-891). 


THE METHOD OF DIVIDING THE TOPICS IN 
THE NAISHKARMYASIDDHI AND THE 
VAARTIKAAS ~* 


There is every scope to imagine that at a time when the 
logical devices in Brahmasiddhi were becoming more and 
more powerful, Sureshwara, at the command of his Guru 
wrote his works (Nai. 1-3). If we observe the statement that 
he has made to the effect that he has not written the 
treatises for the sake of acquiring name-and fame, wealth or 
honour, it appears that Mandana’s fame had spread 
everywhere. In Brahmasiddhi there was a _ theory 
propounding that for Moaksha, Karma is also needed. And 
this doctrine was accepted by other Advaitins belonging to 
different schools. For those reasons, it appears, Sureshwara 
wrote a treatise with the prime purport of establishing the 
truth that — “For Jnaana there is no need of even an iota of 
Karma; in fact, there is total opposition between Jnaana and 
Karma”. Further he seems to have given it a significant title 
of ‘Naishkarmyasiddhi’. 


In Brahmasiddhi it has not only been propounded that — 
“By means of Vaakyajnaana, Aparoakshajnaana (Intuitive 
Knowledge of the Self) does not accrue — (Brahmasiddhi 
134). By the blending of Karmas and Upaasanaas, Mukti 
accrues - (Br.Sid.35)” — but also that — “The fact even after 
Vaakyajnaana has accrued, for the purpose of 
Saakshaatkaara further efforts are to be undertaken is 
established on the ground of either Vidhi or the illustration 
of the workaday experiences of everyone” — (Br.Sid.154). 
But the author of Nai. Siddhi seems to have believed that 
this doctrine was totally opposed to Shankara’s Siddhaanta. 


For those reasons, in this treatise, the author at the outset 
has made a proclamation that — “In order to Intuit Aatman, 
who is self-established, the Jnaana that accrues from 
Vedaanta Vaakya is the one and only Saadhanaa” — (Nai. I- 
8). In addition, he has refuted in a brief manner all the 
following alien theories in the first chapter itself. (1) By 
means of Karma alone Mukti accrues. (2) By the blending 
of Jnaana and Karma alone Mukti accrues. (3) By means of 
Aatmajnaana Bhaavanaa Mukti accrues. (4) By means of 
Jnaana, which is Asamsargaatmaka (devoid of any 
association with any other thing), produced from 
Vaakyajnaana Abhyaasa (practice of the knowledge born 
out of listening to the scriptural sentences) alone Mukti 
accrues. (5) By means of Jnaana-Karma-Samuchhaya, 
Mukti, which is Anekarasa (of the nature of multi-faceted 
essence) and Brahmapraaptiroopa (of the nature of 
attaining the Ultimate Reality of Brahman) accrues. 


The tenet that — “For attaining Vaakyaarthajnaana, 


Padaartha Viveka Vichaara (the Intuitive deliberation on 
the meaning or implicit significance of the scriptural 
words) is an Upaaya (practical device)” — is explained in 
detail in the second chapter. The topic of the method in 
which Jnaana accrues from Vaakya and its necessity is 
mentioned. in the third chapter. In the fourth chapter the 
quintessence of the entire treatise is once again reviewed in 
a brief manner. From this the conclusion that gets evolved 
very clearly is as follows. “The treatise by name — 
‘Naishkarmyasiddhi’ has the main purport of clarifying the 
tenet that — ‘Without desiderating the aid of any other 
thing, Vaakyajnaana by itself can aaa (the fruit of) 
Mukti’. 9 

Now, let us turn our attention towards the two Vaartikaas. 
Since these works have the principal purport of explaining 
the Bhaashyas of Shankara on Taittireeya and 
Brihadaaranyaka Upanishads, it is an unavoidable necessity 
for these twin texts to follow the methodology of the 
Bhaashyas. But to see that it is in keeping with the 
nomenclature of — ‘Vaartikaa’, Sureshwara has not kept 
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away from mentioning his own opinions also here and 
there. The main purport of writing the Vaartikaa must have 
been perforce to clarify the topics which are Ukta 


. (mentioned), Anukta (left out without being mentioned) 


and Durukta (not mentioned in an orderly manner) alone. 
Hence, while writing the meaning of the Shrutis the author 
has not only explained the Bhaashya sentences but also 
mentioned different meanings, here and there, which are in 
consonance with Yukti as also the Siddhaanta. 


He has also clarified the subtle tenet that —- “Much more 
than treating the Bhaashya lines with utmost reverence - 
just as one does quite mechanically with regard to the 
Vedic sentences giving all predominance to the literary 
aspect or sense of the words — their meanings should be 
discerned by the true seekers after testing their veracity on 
the anvil of Anubhava (Intuitive Experience)”. A special 
feature of the Vaartikaas is to refute doctrines of all 
philosophical schools which prevailed in those times which 
were opposed to Shankara’s Siddhaanta by making the 
Brihadaaranyaka Sambandha SBhaashya (Shankara’s 
commentary pertaining to the relationship, relevance of the 
Brihadaaranyaka Upanishad) as a pretext for writing his 
Vaartikaa. In this portion of Bri. Sam. Vaartikaa, the 


. following alien theories have been refuted in a detailed 


manner. (1) The theory that Jnaana is Vidheya (that which 
is stipulated through an injunction). (2) The theory which 
propounds that for Moaksha, Karma alone is sufficient. 

(3) The theory that by means of Kaama Vilaya (total 
extinction of desires) Mukti accrues. (4) The theory that by 
means of Jnaana-Karma-Samuchhaya alone Mukti accrues. 
(5) By means of Prapancha Vilaya (dissolution of world of 
duality Mukti accrues. (6) The theory that Jnaana is Karma 
Shesha (accruing as a result of Karma). (7) The theory that 
Vaasanaa Niroadha (suppression or repression of latent 
proclivities) and Manoa Niroadha (suppression of all the 
mental functions) are taught as injunctions (Vidhi) in 
Vedaanta to attain Mukti. (8) The theory that the whole 
Vedic lore is Kaaryaniyoagapara (stipulation-oriented, 
insisting on certain regulatory principles). (9) The theory of 


Prasankhyaana (contemplation called ‘Nididhyaasana’ 
which is of the nature of practising the Vaakya or Yukti 
repeatedly for attaining Moaksha). — 


The refutation of these doctrinaire theories is a very helpful 
and an important source to know the history of Vedaantic 
philosophy that prevailed or was in vogue during 
Shankara’s time as also prior to that period. As we have 
pointed out at the very beginning, there exist comparisons 
and some similarities between Vaartikaas and Brahma- 
siddhi. Since our examination also is, to a large extent, 
based on the method found in the Brahmasiddhi alone, this 
latter Mandana’s treatise is an invaluable source to discern 
and decide the tenets of Vaartikaa. 


But much more than the similarities between the Br.Siddhi 
and the Vaartikaas, in the present context the comparisons 
that exist between the works of Shankara and Sureshwara 
are of very great importance. For, to clarify the Siddhaanta 
as it is expounded in the Bhaashyas and then to strengthen 
it by means of Yuktis is itself the principal effort to be 
observed in the Vaartikaas. The statement to the effect that 
— “Since my Guru himself has expounded the whole of the 
Siddhaanta, I am not capable of signifying anything more” 
— (Nai. 1-5) — is clear enough to show his attempt to 
remove any doubt or suspicion about his over-bearing-ness 
alone, and nothing else is implied. 


The fact that - he had believed that it was his duty and 
responsibility ‘to silence all the opponents of his 
preceptor’s Siddhaanta and to hold aloft the victory flag, so 
to speak, of his own Sampradaaya’ — is distinctly beyond ~ 
doubt. Some of the devices that he had adopted with a view 
to achieving this objective will be dealt with hereunder. 


‘AVIDYAA’ AS DELINEATED IN VAARTIKAA 
PRASTHAANA 


Sri Shankara has stated that ~ “The Adhyaasa 
(misconception) of mistaking Aatman for Anaatman is 
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itself ‘Avidyaa’ (ignorance)” — is it not so? As if to suggest 
that the Vaartikaakaara feared that the seekers may think 
that there exists some relationship between Vipareeta- 
khyaati (erreneous concept), which Mandana Mishra had 


accepted, and Adhyaasa, Sureshwara has stated that — . 
alone” - 


“Avidyaa means ‘not cognising Aatman’ 
(Aikaatmyaapratipattihi — Nai 1-7; 3-1; Tai.Vaa.2-176). 


This is the cause for Mithyaajnaana (false concepts) — - 


(Bri.Vaa. 1-4-385; Tai. Vaa. 1-7,2-176). In addition to this, 
he has refuted the theory that — “Apart from Mithyaajnaana 
there is nothing like Avidyaa” — (Nai. 3-7; Bri. Vaa. 1-4- 
420). He has also, every now and then, clarified that — 
“Whether it is Mithyaajnaana or Samshayajnaana (doubtful 
knowledge) — they are not different or separate from this 
. Ajnaana” — (Bri. Vaa. 1-4-440). The doctrine of some 
people who propound, assuming that Mithyaajnaana itself 
is real Ajnaana, that — “Since Ajnaana is Abhaavaroopa (of 
the form of a non-entity), it cannot possibly be the cause for 
Samsaara. Since it is Avastu (non-substantive phenomena), 
it cannot possibly be Pramaana Baadhya (sublated by a 
valid means of knowledge)” — has been refuted in the 
Vaartikaa (Bri. Vaa. 1-4-421) as well as in Nai. Sid. 3-7. 


For the doubt: If a thing is misconceived in another thing, 
then both those things have perforce to be separate or 
different; but among the proponents of Advaitaatrna Vaada 
there is no room for this principle, is it not so? If a thing is 
misconceived in another thing, then the knowledge of the 
latter as the Saamaanya and the former (the Vishesha), as 
Ajnaana — both these aspects are necessary for Adhyaasa; 
that thing which people misconceive (in another) — its 
memory is also necessary for Adhyaasa. How at all these 
things (i.e. special features) come into being for those who 
accept Advaitaatman? (Bri. Vaa. 1-4-415,416) — The 
solution to the effect — “Since we (Advaitins) have 
accepted Ajnaana as separate or different from 
Mithyaajnaana there is no defect whatsoever in our tenet” — 
has been provided in the Vaartikaa — (Bri. Vaa. 1-4-420). 


’ Samskaara (latent 
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Even if we aver that Mandana’s concerted attempt to refute 
Akhyaati Vaada (the theory of rejecting the appearance of a 
thing as something else due to delusion) and to establish the 
Vipareetakhyaati Vaada (the theory propounded by Bhaatta 
Meemaamsakas or hard core ritualists), that one thing 
appears as another thing, gave rise to this discussion about 
Avidyaa by the Vaartikaakaara — it will not be wrong. For, 
Sri Shankara has not at all refuted Avidyaa of the nature of 
Agrahana (non-comprehension) — (Adhyaasa Bhaa.; Geeta 
Bhaa. 13-26). Even if it had been stated that — ‘Adhyaasa 
itself appears as Agrahana in our workaday dealings — it 
would have amounted to providing a solution to the logical 
argument of the opponent. But, to confront the arguments 
in support of Mandana’s doctrine that — “Even after the 
attainment of Jnaana, there may be Mithyaajnaana 
impressions of false concepts) 
remaining” — much more than Adhyaasaroopa Avidyaa 
(ignorance of the form of misconception) there was a need 
verily of Avidyaa of the Jnaanaabhaavaroopa. Therefore, 
there is reason to infer that the Vaartikaakaara has only 
explained as above. By the changes brought about by this 


explanation, there was a great scope for several 


revolutionary trends in the history of the Vedaantic 
deliberations. That aspect we will signify in the proper 
context herefore. 


THE ‘AVIDYAADVAYAVAADA’ THAT IS 
REFUTED IN THE VAARTIKAA 


We have stated above that Sri Sureshwara has — just like 
Mandana ~— accepted two forms of Avidyaa, viz., Agrahana 
(non-comprehension), Anyathaagrahana (comprehension as 
something other than what it is) and then he has also 
unreservedly accepted the fact that Agrahana is the cause 
for Anyathaagrahana, is it not so? But, this is not 
acceptable to some present-day research scholars. For their 
opposing viewpoint, the refutation of Avidyaadvaividha 
(two types of Avidyaa) as found in Bri. Vaartikaa is itself 
the supporting proof — (Bri. Vaa. 2-4-199 to 201). Even the 
readers may raise an objection in the manner — “Several 


sentences which state that Agrahana is the cause for 
Anyathaagrahana are indeed to be found in the Vaartikaa. It 
being so, in that very Vaartikaa that Avidyaadvaya Vaada 
itself being refuted amounts to self-contradiction, is it not 
so? However, the solution for this doubt is to be seen in a 
different place in this very Vaartikaa — (Bri. Vaa. 4-4-881). 
There in that context Sureshwara has refuted only the 
doctrine of disputants, who used to say there are two 
Avidyaas. And they were — (1) a Naisargika Avidyaa 
pertaining to Aatman; (2) an Avidyaa which arises as 
Aagantuka (adventitiously) pertaining to Anaatman, and in 
order to drive away Naisargika Avidyaa the practitioner has 
to practise ‘Jnaanaabhyaasa’ over and over again”. The 
Vaartikaa Siddhaanta is verily: ““Ajnaana, Samshayajnaana 
and. Mithyaajnaana — all these are Ajnaana alone; for all 
these Pratyagaatman alone is the subject matter — (Bri. Vaa. 
4-4-892); since there is no Prameya whatsoever other than 
Aatman, to accept two kinds of Avidyaa called 
“Naisargika’ and ‘Aagantuka’ is not proper — (Bri. Vaa. 2- 
4-200).” We will also demonstrate in due course as to how 
this deliberation of the Vaartikaa cast its profound influ- 
ence on the foregoing trend of reasoning in Vedaanta. 


THE THEORY THAT AVIDYAA IS POPULAR 
MERELY ON THE GROUND OF ITS BEING IN 
EVERYONE’S EXPERIENCE 


Neither Shankara nor Mandana has raised the question — 
“What is the Pramaana for Avidyaa?” According to the 
teachings of Shankara, the whole gamut of empirical 
dealings is verily Avidyaakrita (brought about by igno- 
rance) or Adhyastha (misconceived). By this it evolves that 
even before the advent of Pramaana, Avidyaa js 
established, is it not so? This truth being explained for the 
first time is to be seen in the Vaartikaa. Sureshwara’s 
doctrine is: Just like Pramaana, Pramaanaabhaava (the 
absence of valid means of cognition), Apramaana (means 
of knowledge which are not valid) — Avidyaa is also 
established merely on the ground of Anubhava — (Sam. 
Vaa. 182; Bri. Vaa. 1-4-282; Nai. 1-7). One ‘should not 


raise an objection of the type — “In Aatman, who is devoid 
of birth and destruction and who is Chaitanyaprakaasha- 
roopa — how at all Ajnaana, which is opposed to that 
Swaroopa of Aatman, arise?” For, the Anubhava of the 
type — “I do not know” — is with everyone. It is not proper 
to object to a thing, which is Anubhavasiddha, by means of 
Yukti — (Bri. Vaa.1-4-1213, 1214). Ajnaana is not 
sofmething that can be established by means of a Fsamaana 
(Sam.Vaa. 181; Bri.Vaa.1-4-257). For, by means of 
Pramaana the Ajnaana pertaining to a Vastu gets Baadhita 
(sublated, falsified) and thereby the Jnaana accrues — 
(Bri. Vaa.1-4-295; Tai.Vaa. 2-177). This Ajnaana is 
Avichaaritasiddha — (Bri. Vaa.1-4-332, 333; Nai.2- 112,3- 
113). For, if one observes from the correct viewpoint it 
becomes established that the phenomenon of Avidyaa is 
itself non-existent. 


Aatman Himself is the substratum for Avidyaa as well as 
its object; other than Aatman there is no other substratum 
or object for Avidyaa; Anaatman is in its very Swaroopa 
Avidyaa; if It begets Avidyaa, what extra-ordinary feature 
can ensue? Hence, to say one has Avidyaa in the matter of 
or pertaining to Anaatman is not proper. Never does 
Anaatman acquire Jnaana; it being so, how at all can 
Ajnaana, which is Jnaanaabhaava, be acquired by 
Anaatman? In truth, Anaatman is born out of or brought 
about by Ajnaana alone; it being so, what is the meaning if 
it said that — “Ajnaana is supported by Anaatman, which is 
its offspring?” Therefore, Anaatman is not at all the 
substratum for Avidyaa. For these reasons alone, Anaatman 
is not a Vishaya for Avidyaa. Hence, one should perforce 
acknowledge the fact that — “To Aatman alone there is 
Ajnaana; wjth regard to Aatman there is Ajnaana”. Even 
the statement that - “To Aatman there is Avidyaa” — is 
made due to Avidyaa alone, and not that it is true in the 
absolute sense. Therefore, by means of Jnaana — Avidyaa 
can be got rid of — (Nai. 3-1) — thus, Sureshwara has 
established the topics of Aashraya and Vishaya of Avidyaa. 
Even in this context too, Avidyaa means, in the main, 
Jnaanaabhaava alone; since the Tattwa of phenomena like 
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Mithyaajnaana etc. also is this Ajnaana itself, even if we 
assume the meaning of the word ‘Avidyaa’ to be these 
aspects, there is no harm. : 


ANAATMAN TOO, IN A SENSE, IS AVIDYAA 
ALONE 


The Vaartikaakaara has used the word “Avidyaa” not only 
with the meaning of — ‘not knowing Aatman’ but also in 
the sense of — ‘Anaatman which appears due to this 
Avidyaa’ — (Tai. Vaa. 2-178) - in a secondary sense. For 
Anaatman, apart from Avidyaa, which is of the nature of 
non-comprehension of the Self, there does not exist any 
essential nature of its own whatsoever. Therefore — just as 
we call a person who is not a frierid an ‘unfriendly person’ 
~ to call everything that is not Vidyaa of the essential 
nature of Aatman — ‘Avidyaa’ is quite reasonable indeed — 
(Tai. Vaa. 2-179) — Thus, the Vaartikaakaara has adduced 
Yuktis to strengthen this usage. In Aatman, who is 


Nityachaitanyaswaroopa, both delusion and insentience 


appearing is due to Ajnaana alone; since this is appearing 
as Anaatman — (Bri. Vaa. 4-3-457) — it is not wrong to call 
Anaatman — ‘Avidyaa’. Although Shankara seems to have 
at many places called the names and forms, which are 
imagined due to Avidyaa, ‘Maayaa’ alone — (Soo. Bhaa. 2- 
1-14, 1-4-3; Maand. Kaa. Bhaa. 1-6) — once at least (Isa. 
Bhaa. 12) he has also called them ‘Avidyaa’. Sureshwara 
too — although he has called that Maayaa (Bri. Vaa. 1-2- 
135) — perhaps for the purpose of clarifying that —That 
(i.e. names and forms) is a phenomenon which is a false 
appearance brought about Avidyaa “ — has at several places 
called it ‘Avidyaa’ alone. Therefore, ever since then the 
convention of calling names and forms ‘Avidyaa’ in 
Vedaanta texts is on the increase. 


THE DELIBERATION ON KHYAATIBAADHA 
IN VAARTIKAA PRASTHAANA 


‘Avidyaa’ is defined as ‘not cognising Aatman’ in the 
predominant sense. Mithyaajnaana, which is its effect, 


along with Mithyaavishaya, which appear as if they are 
objects for that Mithyaajnaana, are also called ‘Avidyaa’ 
alone. Hence, it was possible to give a very clear 
explanation to deliberation on Khyaatibaadha (falsification 
of misconception brought about by delusion) in the 
Vaartikaa Prasthaana. To wit, just as it is propounded in 
Mandana Prasthaana, here too in the Vaartikaa Siddhaanta 
mistaking one thirg for another itself is called ‘Adhyaasa’. 
But the object brought about by the erroneous knowledge 
does not exist apart from the substance, which is the 
substratum for that misconception. The function of 
Mithyaajnaana is, without allowing that substratum to 
appear in its true form, to project a false appearance 
Superimposed over it. In the case of a Bhraanti of the type — 
“This is silver” — the object of this delusion, viz. silver — 
how and where can it possibly exist? There is no reason for 
a seashell, lying in front of us, to be cognised as silver. 


- Besides, there is no scope for cognition of the type — “this” 


— to accrue in a genuine silver article, which is existing 
somewhere far away from the spot. It is very evident that 
there is no cause or scope for the cognition of the type — 
“This is silver” — to accrue especially in a place where both 
the seashell and silver, are not to be found. Therefore, the 
object for a Bhraanti is not at all existent anywhere — (Bri. 
Vaa. 1-4-275,276) — Thus Sureshwara has very clearly 
stated. This doctrine is fully in consonance with the 
Bhaashya tenet of — “People only imagine that there is 
silver, but in reality there does not exist any silver there” — 
(Soo. Bhaa. 4-1-5) — and “The rope-snake etc. — neither it is 
born in the rope or in the mind nor is it destroyed” — 
(Maand. Kaa. Bhaa. 2-32) — indeed. Let it be. It is now 
certain that the real essential nature of Mithyaajnaana is 
merely Ajnaana alone ~ (Bri. Vaa. 1-4-386,440). . 


Some people assert that — “The Saamaanyajnaana of the 
entity which is the substratum for Mithyaajnaana as also 
the Ajnaana of its projected form and the memory of the 
substance that is projected in it — all these should perforce 
exist in the person. Further, the thing that is misconceived 
in another thing — both those phenomena must have been 
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necessarily seen by the person.” But this is not proper. 
When there exist several common features like sea shell- 
ness, being gross etc. in the seashell, ignoring all of them if 
only the whiteness is taken into the reckoning, then it 
cannot be called ‘Saamaanyajnaana’. Merely on the ground 
of remembering the phenomenon of silver, there is no cause 
for imagining in the manner — “This is-stlver”. In fact, 
people believe that Aakaasha which is devoid of categories 
like Saamaanya and Vishesha, to be blue; they also imagine 
the cardinal directions like east, west etc. which do not 
really exist in it to be in Aakaasha; they imagine various 
kinds of objects in the dream. Therein the, phenomenon like 
Saamaanyajnaana, which the opponents,,enumerate, does 
not exist whatsoever. Apart from this, not only in the case 
of Bhraanti alone, but also the proper knowledge — when 
they accrue, they invariably desiderate the 
Saamaanyajnaana of the thing lying in front as also the 
memory of an object belonging to the species. If one 
accepts that these three are the phenomena needed for 
Mithyaajnaana to occur, then our own doctrine of - 
“Barring Aatmajnaana, all else is verily Mithyaajnaana 
alone” — will have to be perforce accepted. Therefore, it 
will have to be decided that due to the Ajnaana of an entity 
alone Mithyaajnaana arises, and Adrishta etc. are 
accessorial causes. For that reason alone, merely on the 
dawn of the correct knowledge of an entity its 
Mithyaajnaana getting automatically extinct is in 
everybody’s experience — (Bri. Vaa. 1-4-415 to 471) — thus 
Sureshwara opines. 


The Khyaati that is described here is really false 
appearance of a thing due to delusion — quite different from 
one thing appearing as something else. On the strength of 
this argument, Sureshwara has made the following 
declarations: (a2) “Apart from Aatmajnaana, the 
phenomenon called ‘Mithyaajnaana’ does not exist 
whatsoever” — (Tai. Vaa. 2-179); (b) “The Sat and Asat 
Vikalpas, that ignorant people have imagined, are all the 
offshoots of this Ajnaana alone” — (Tai. Vaa. 2-180); (c) 
“Fyen when we cognise the Aatmaswaroopa, which 
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appears due to Aatmajnaana in Anaatmaswaroopa, since it 
is not its Paramaartha, the cognition that has accrued to us 
then, at that juncture, is verily Mithyaajnaana alone, just 
like the sea-shell-silver, that means,-ruly Ajnaana alone” — 
(Bri. Vaa. 1-4-976). 


EXAMINATION OF PRAMAANA 


On the foundation of the tenet that — “Since Ajnaana is 
Pramaanabaadhya (a thing that is falsified by virtue of a 
valid means of knowledge) it is not Pramaana-siddha (a 
thing that is established’ on the strength of a Pramaana) — 
(Bri. Vaa. 1-4-257), but Anubhavasiddha (a thing that is 
established on the strength of one’s Intuitive experience)” — 
as it were, Sureshwara has built the invaluable edifice of 
deliberation on Pramaana. The triad of Pramaatru- 
Pramaana-Prameya comes and goes. And this fact of life is 
witnessed by Anubhava, which remains innermost Non- 
dually (Sam. Vaa. 1000). Both the entities of the knower 


and the ignorant one appear invariably being pervaded by 


Pure Consciousness and do not exist independently (Sam. 
Vaa. 1001). Therefore, because Pramaanas sublate the 
ignorance of unknown phenomena, which are 
Anubhavasiddha alone, they are being called “Pramaanas’ 
— (Sam. Vaa. 1803). Since the triad of Pramaatru- 
Pramaana-Prameya has to be established on the strength of 
Anubhava alone, Aatman, who is Anubhavaroopa, is 
Swatahsiddha; for establishing His existence, there is no 
need whatsoever of anything else. — (Bri. Vaa. 1-4-3870). It 
being so, though it is not logical to say that — “Aatman who 
is Anubhavaroopa is unknown” — (Tai. Vaa. 2-438) — even 
in such an Aatman too, in the non-discriminative state, 
Avidyaa exists — (Bri. Vaa. 1-4-333); for the assertion that 
— “Avidyaa exists” — as we have stated before, the 
Anubhava of the type — “I do not know” -is itself the 
support (Bri. Vaa. 1-4-216). The Ajna cannot plausibly 
raise the question of the type — “In Aatman, who is 
Nityaavagatiswaroopa, how at all did Avidyaa arise?” For, 
to him there is no Aatmajnaana. Since for one who is a 
Jnaani there can never be any Avidyaa whatsoever, he too 


a 


cannot plausibly raise this question — (Nai. 3-116); 
therefore, when any person remains non-discriminative, 
from that Avidyaadrishti alone, Avidyaa has been 
established — (Nai. 3-115). 


Since the triad of Pramaatru etc. persists in appearing 
invariably on the strength of Aatmaanubhava till a person 
cognises Aatmaswaroopa, Aatman Himself is really the 
Ajnaata; in fact, Mithyaajnaana itself, which has been 
caused by Aatma Ajnaana, is carrying on the whole gamut 
of the empirical transactions like Pramaana etc. Therefore, 
it amounts to saying that — “If Aatman is cognised, Ajnaana 
gets sublated and thereby all empirical transactions like 
Pramaana etc. get destroyed” — (Sam. Vaa. 162,1006). It 
also gets evolved and established from this that — “For all 
Pramaanas, in reality, Aatman alone is the Prameya” — 
Sam. Vaa. 1002; Bri. Vaa. 1-3-59); “To know the reality of 
empirical objects or phenomena, verily means to know 
Aatman, who is their Paramaartha (the Absolute Reality as 
their very substratum)” —. (Bri. Vaa. 1-4-943). Because 
Aatman is verily Anubhavaswaroopa, there is no need of 
any Yathaartha Jnaana (knowledge of an entity as it really 
is) accruing by means of any Pramaana pertaining to Him — 
(Tai. Vaa. 2-526). The axiomatic truth to the effect that — 
“Merely on getting rid of Ajnaana the validity as a proper 
means of cognition of any Pramaana gets established” — 
gets evolved in this doctrine — (Bri. Vaa. 1-3-60); from this, 
the philosophical teaching — “The real Prameya is one and 
one only; that alone is Aatman; the Vedaantavaakya, which 
removes the Ajnaana pertaining to Aatman is itself the real 
Pramaana” — gets evolved — (Sam. Vaa. 1007). Sureshwara 
further states that — “The Pramiti (the final Intuitive 
Cognition) - which is the fruit that accrues to us while we 


are knowing the external objects which are the Prameya — 


is, in truth, this Anubhavaroopa Aatman alone, who is the 
final goal for Vedaanta Shaastra, indeed” — (Sam. Vaa. 
159,230). The readers may study this very tenet being 
explained in detail by Shankara in his own work called — 
‘Upadeshasaahasri’ (Avagatiprakarana) - so that they are 
able to discern its subtleties. On the whole, it is tantamount 


to deciding that Sureshwara has opined that — “The very 
essence of the triad of Pramaatru — Pramaana — Prameya is 
Aatman (i.e. Pramiti)”. 


THE METHODOLOGY OF AVASTHAATRAYA 


In the matter of examination of the three states of 
Consciousness, viz. waking, dream and deep sleep, 
Sureshwara has followed Shankara’s method alone -(Bri. 
Vaa. 2-1-296, 341). One can see Aatman by means of two 
viewpoints, viz. Pratyag Drishti (introverted viewpoint) and 
Paraag Drishti (extroverted viewpoint). Seeing through 
Pratyaksha, Anumaana etc. is itself called “Paraag Drishti” 
— (Bn. Vaa.1-4-564); this viewpoint cannot possibly signify 


Aatman’s Swaroopa as It really is — (Bri. Vaa. 1-4-488). If 


one assumes and adopts Pratyag Drishti and starts cognis- 
ing, it becomes that none of the three phenomena, viz. 
Ajnaana, Samshayajnaana and Mithyaajnaana exists in 
Aatman — (Bri. Vaa. 1-4-299; Tai. Vaa. 2-663). In order to 
be able to follow this viewpoint, the Anvaya-Vyatireka that 
can be made applicable through the methodology of the 
three states of Consciousness will be of utility (Tai. Vaa. 2- 
335, 356). “Since the phenomena that are seen in the 
waking and the dream do not exist, one in the other 
mutually, the fact that both of them are Mithyaa becomes 
self-established” — (Bri. Vaa. 2-1-296); in the deep sleep 
their very Swaroopa does not exist — (Bri. Vaa. 2-3-222). 
When we observe from this viewpoint, these three 
phenomena of waking, dream and deep sleep do not at all 


exist in Aatman; they are, in truth, Aatman’s Swaroopa . 


alone — (Bri. Vaa. 2-1-264); what the common people are 
believing to be Sushupti is Avidyaa Rahita (devoid of 
ignorance) — (Bri. Vaa. 4-3-1517 to 1519), Bheda Rahita 
(without any distinctions) — (Tai. Vaa. 2-564), Kevala 
Aa a (Pure Being of the Self alone) — (Bri. Vaa. 
4-3-1520). In this state the phenomena like Pramaatru etc. 
do not exist — (Bri. Vaa. 4-3-1420); Aatman does not have 
any relationship whatsoever with time, space categories; 
even so, the cognition of an imagination of the type — “In 
deep sleep I did not cognise anything whatsoever” — 
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. accruing to us, is due to the potency of this Aatmaanubhava 


alone — (Bri. Vaa. 1-4-300). We have believed the 
Panchakoashas (the five sheaths) called ‘Annamaya’, 
‘Praanamaya’,, ‘Manoamaya’, ‘Vijnaanamaya’ and 
‘Aanandamaya’ - to be distinct due to Avidyaa - (Tai. Vaa. 
2-173,174). When we observe these from the standpoint of 
macrocosmic form, and then merge them in the Kaarana 
Aatmaroopa (essential natvre of Aatman who is the very 
substrate for all of them) and finally we cognise Brahman, 
which is quite distinct from both cause and effect 
categories — (Tai. Vaa. 2-237) — it is indeed this 
methodology alone — (Tai. Vaa. 2-446 to 448). 


The Vaartikaakaara has utilised the deliberation on the 
three states of Consciousness — that too mainly the 
examination of Sushupti — to substantiate many of his 
conclusions. For instance, to signify that — (a) ‘Ajnaana is 
not Pramaanasiddha, -but Kevalaanubhavasiddha 
(established exclusively on the strength of Anubhava) — 
(Bri. Vaa. 1-4-267). (b) To indicate that — ‘Aatmaanubhava 
accrues without desiderating the divisions of Pramaatru- 
Pramaana-Prameya’ — (Bri. Vaa. 1-4-29). (c) To point out 
that — ‘Since there is no opposition between Aatman, who 
is Anubhavaroopa, and Ajnaana, in truth, Pramaanaaroodha 
Anubhava (Intuitive Experience which is the very 
substratum for any valid means of cognition) Itself destroys 
Ajnaana’ — (Bri. Vaa. 1-4-315). (d) To signify that - 
‘Though the world of duality is projected out of the Self 
and is appearing, it is not real, even so — just as any 
particular terrifying scene in a dream drives out the dream 
state itself and brings about the waking state — it becomes a 
means to attain Aatmajnaana’ — (Bri. Vaa. 1-2-132,133). 
(e) To indicate that - ‘When Ajnaana or its resultant effect 
of Ahamkaara does not exist, the dealings of ‘I’ and ‘mine’ 
too do not exist’ — (Nai. 3-63). (f) To signify that - 
‘Aatman does not undergo any change whatsoever from the 
apparent contact with the phenomena of the three states of 
Consciousness and remains eternally devoid of duality’ - 
(Sam. Vaa. 1085; Bri. Vaa. 4-3-1907, 1908). For this task, 


i, 


the support of the three states of Consciousness was sought 
by him. 


THE DUALITY THAT IS CAUSED IN AATMAN 
‘ DUETOAVIDYAA | 


Sinice, the whole gamut of duality.is caused by Avidyaa 
alone, it is Evolved in the Vaartikaakaara’s doctrine that — 
“To cognise Aatman alone is an Upaaya to get rid of 
Avidyaa” — is it not so? To know as to what different kinds 
of Dvaita has been caused in Aatman due to Avidyaa, will 
be helpful for a greater acquaintance with this 
methodology. Hence, we will explain it in some detail. First 
and foremost, to reckon that there exists’a relationship 
between Aatman and Avidyaa is itself the fruit of the 
external projection of Avidyaa — (Bri. Vaa.1-4-298,381). 
From this the division of Aatman and Anaatman has been 
brought about — (Bri. Vaa. 1-4-734). The other divisions ° 
like Jnaata, and Ajnaata; Satya and Asatya and the 
distinctions imagined in Aatman like Jnaatrutwa and 
Ajnaatrutwa are brought about by that alone — (Tai. Vaa. 2- 
666). The Panchakoashas, which are the cause for them, are 
also divided due to Avidyaa alone — (Tai.‘Vaa. 2-234, 235). 
Similarly, the distinctions of Vyakta, Avyakta — (Bri. Vaa. 
1-2-136; 1-4-723) as also Kaarya and Kaarana — (Bri. 
Vaa.1-2- 130,1-4-309); in the Vyaakrita (manifested world) 
the distinctions of Vyashti (microcosmic aspect) and 
Samashti {macrocosmic aspect) — (Bri. Vaa. 1-3-269) and 
the distinctions of Kriyaa, Kaaraka and Phala — (Bri. Vaa. 
1-2-128) — are all. brought about by Avidyaa alone 
(Aavidyaka). Further all distinctions like Saakshi, 
Eashwara — (Bri. Vaa. 1-4-151), Shrushti-Sthiti-Laya — 
(Bri. Vaa. 2-1-411); Avasthaatraya — (Bri. Vaa. 2-1-265) — 
are all Aavidyaka alone indeed. Therefore, observing thro- 
ugh the Pratyag Drishti when we cognise Aatmaswaroopa 
and, at the same time, Avidyaa gets destroyed — then this 
whole Samsaara gets Nivritti (rescinded, sublated) simul- 
taneously. 
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Since the entire Duality is appearing due to Mithyaajnaana 
and since this phenomenon of. Mithyaajnaana is not at all 
different from Ajnaana, a plausible doubt may arise. That is 
— “Even after the removal or extinction of Ajnaana, 
Mithyaajnaana and a Lesha (remnant) of it subsists”. For 
such a doubt there is no scope given at all in this 
methodology. 


VAAKYA PRAAMAANYA 


Since both Avidyaa and its offshoot of duality are based on 
a non-discriminative state — (Bri. Vaa. 1-4-332) — they get 
‘sublated merely by Jnaana brought about by Vaakya — 
(Sam. Vaa. 1007). Shaastra also — just like :Pratyaksha, 
Anumaana etc. — signifies a thing as it is, and for this 
reason alone it is said to be a Pramaana. Just as Mandana 
has stated, since there is no defect whatsoever in the 
Shaastra and since what it signifies as its meaning or an 
entity is Abaadhya (not to be falsified) — to doubt its 
veracity, saying that it is Apramaana, there is no scope 
whatsoever. Some Meemaamsakas as well as some Vedaa- 
ntins have reckoned that, because Shaastra instructs about 
Kaarya alone, it is called Pramaana. It is not proper. As the 
Bhaashyakaara has stated at various places in his Bhaa- 
shyas, because the Shaastra instructs about an Upaaya 
needed to solve the question of Ishta (desirable things) and 
Anishta (to get rid of undesirable things), Praapti 
(achievement) — it is called a Pramaana — (Bri. Vaa. 2-4- 
323). The Vidhi-Nishedha Vaakyas suggest the Saadhanas 
needed for the achievement of what is desired to be 


obtained or what is wished to be got rid of; whereas, the . 


Jnaana Vaakyas signify the Upaaya for getting rid of the 
hindrance caused by Ajnaana to cognise Aatman and then 
attain Aatmaswaroopapraapti. If we observe from this 
standpoint, then much more than saying that the Jnaana- 
vaakyas signify that which is not known — it is reasonable 
to say that because the Jnaanavaakyas sublate Avidyaa they 
are said to be Pramaana — (Nai. 2-105). And this Avidyaa 
appears as if it has covered up the Aatmaswaroopa, which 
is self-established, and Anubhavaroopa — (Nai. 1-89). 
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Anyway, in this Siddhaanta, Shaastra is not considered to 
be a Pramaana merely on the ground that it is a Vedoakti. 
Veda is said to be a Pramaana because of the absence of 
defects like - a lack of spiritsal instruction which is the 
cause for Apramaanya; Samshaya, Baadha etc. alone — 
(Bri. Vaa. 2-4-325; Nai. 3-35). 


VAAKYA VYAAPAARA 


Sureshwara has described the topics - “How does the 
scriptural sentence signify Brahmaatmaikya (the unity of 
Brahman and Aatman)?” or “How does the Vaakya falsify 
Avidyaa?” — in an extraordinary manner. People at large 
use the word ‘Aatman’ that is found in the Mahaavaakya to 
mean ‘one’s own Self’ — the essential nature of one’s own 
Self. They use the word to mean —‘that which is bigger than 
everything else’. Therefore, the meanings of the words are 
not Aprasiddha. Thus the Shaastra intimates the Ateendriya 
Artha (a meaning which is beyond the purview of the 
senses) of Aikya of the two Padaarthas like Aatman and 
Brahman, which are Loakasiddha — (Sam. Vaa. 862). Since 
Aatman Himself, in reality, is Brahman and vice versa, 
Brahman is verily Aatman, if merely by means of 
Vaakyajnaana the unity of Brahman and Aatman is 
cognised — it is not at all surprising — (Bri. Vaa. 1-4-818). 


In our workaday transactions, people in general believe that 
a sentence signifies relationship or distinction or non- 
existence of a thing. To explain: “A particular species of 
flower called ‘Utpala’ is blue” — in this sentence it is 
signified that in one and the same object, the species of a 
flower called ‘Utpala’ as also the colour of blue are both 
conjoined. Therefore, here the Vaakyaartha is the Samsarga 
(relationship) of the two Padaarthas, viz. Neela (blue) and 
Utpalatwa (species of flower). In the sentence — “The 
servant belongs to the king” — the Swaswaamibhaava (the 
feeling that he is my lord) that exists between the servant 
and the king is suggested by the possessive case used. Here 
since the servant and the king are different persons, the 
Sambandha is not in one object but in two different objects. 


Therefore, here the Vaakyaartha is Bhedaroopa. In the 
same way, the sentence — “By means of firewood he cooks 
his rice” — too suggests Bheda alone. 


Buddhists were saying that — “Padaartha signifies the 
Apoaha (Abhaava, non-existence) of another thing”. For 
example: “Bull — this word suggests the Apoaha of animals 
other than a buil. This was their opinion. According to this 
opinion, since the Vaakya signifies the conglomeration of 
Padaarthas, we will be constrained to say that the sentence 
too signifies Apoaha, meaning Abhaava only. ~~ 
But the Vedaantavaakya — “Aatman is Brahman” — does 
not signify Bheda or Samsarga or. Abhaava; for, all these 


. three have been caused by Aatma Ajnaana alone. In fact, to 


remove that Ajnaana alone is the function of 
Vedaantavaakya — (Bri. Vaa. 5-1-22). Aatman, Brahman — 
these are not two Padaarthas; therefore, they are neither 
different, each from the other, nor have conjoined each 
with the other; since apart from Aatman there does not exist 
anything whatsoever, Aatman is not the Abhaava of 
anything at all. Therefore, to believe that — “Mahaavaakya 
signifies Samsarga or Bheda or Apoaha of another thing” — 
is proved to be wrong — (Sam. Vaa. 902 to 910). 


Since between the two words of ‘Aatman’ and ‘Brahman’, 
which exist in the Mahaavaakya, here is 
‘Saamaanaadhikaranya’ (words suggesting one and the 
same object), we have to reckon perforce that both those 
words signify one Padaartha alone. Since Padaarthas are 
mutually qualifying as adjectives, we have to reckon 
perforce that the Paroakshatwa (indirect-ness) that exists in 
Brahman and the Duhkhitwa (miserable-ness) that exists in 
Aatman — this Visheshana (qualifying attribute) removes 
both of them. For, to a sentence of the type — “You, who 
are in front, are verily Brahman, which is Nirduhkhi” — we 
cannot possibly interpret in any other manner. We have 
invariably to discern Aatman in the Antahkarana by the 
hallniarks of Jnaatrutwa and Pratyaktwa (being internal and 
appearing as ‘]’); and, more internal than this, the 


Chaitanyaroopa Aatman by Lakshana. Hence, just as the 
Vaakyaartha of the type — “Ghataakaasha itself is 
Mahaakaasha” — we have to discern this Vaakyaartha too — 
(Bri. Vaa. 1-4-902,2-4-21, 3-5-99, -4-4-984). When we 
discern thus, since the directly | cognised 
Chinmaatraswaroopa is devoid of the three attributes 
described above, viz. Bheda, Samsarga and Apoaha, it is 
not possible to call It either Padaartha or Vaakyaartha — 
(Nai. 3-26,27; Bri. Vaa. 1-4-1408; Tai. Vaa. 2-658, 659). 
Therefore, much more than saying that — “Vaakya signifies 
Aatman” — to conclude that — “Aatman by Himself 
cognises Himself’ — is in consonance with Anubhava — 
(Bri. Vaa. 1-4-1408,1409). 


Now, a doubt of the type — “If Brahman is not the 
Vaachyaartha (signified meaning of spoken word) of any 
Shabda (word or verbal expression), then how can even the 
Mahaavaakyas like — ‘Tattwamasi’ etc. — signify It?” — may 
arise, is it not so? For this, Sureshwara has provided a 
solution by the illustration of Sushupti. If we call out the 
persons, who are experiencing deep sleep, by their names, 
merely on that count they wake up, is it not so? At that 
moment they are not cognisant of Shabdaartha Sambandha 
(relationship between the word and its meaning), is it not 
so? Since Avidyaa is Avichaarasiddha, it is Durbala 
(weak); Jnaana, in reality, is our Aatman alone; as seen in 
the deep sleep illustration, the Shabda possesses indeed an 
Achintyashakti (unimaginable, inscrutable potency). For 
this reason, the Vaakya can possibly sublate Ajnaana; 
thereafter, Brahmajnaana may accrue also; after that - just 
like a medicine, which dispels an illness — Vaakya also 
disappears, and Adviteeyaatman alone, who is 
Swatahasiddha and of Shuddha-Buddha-Mukta-Swabh- 
aava, may possibly subsist” — (Bri. Vaa. 1-4-859 to 862; 
Tai. Vaa. 2-602 to 608; Nai. 3-105,106). 
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SOLUTION FOR THE APPARENT. 
CONTRADICTION TO PERCEPTION, 
INFERENCE ETC. 


To the question — “The Shaastra that expounds Advaita is 
opposed to Pratyaksha, Anumaana etc., is it not so?” — the 
Vaartikaakaara has given an answer which is, to some 
extent, just like that of Mandana. Like the latter, he too has 


propounded the doctrine of Bhedaniraasa (refutation of © 


distinctions). But all that is his Abhyupagama Vaada (a 
theory which acknowledges the possibility of opposition 
between the empirical knowledges like perception, infe- 
rence etc. and the Aagama and then only it is propounded). 
For, he has not accepted the Pramaanasamplava Vaada, 
which is a theory that propounds that — “For one and the 
same object there can be a cooperation of many 
Pramaanas” — (Sam. Vaa. 1086; Nai. 3-84). Therefore, 
there is no possibility for him to accept the doctrine that 
there can be opposition mutually among the Pramaanas — 
(Nai. 3-86, 96; Bri. Vaa. 2-1-588). Apart from this, since all 
categories like Pramaatru etc., time, state of awareness are 
invariably to be established by Aatman alone, who is 
Anubhavaroopa, it is his tenet that —“By virtue of a 
Pramaana, there cannot arise any special feature in Aatman, 
who is Swatahsiddha”. 


MOAKSHASWAROOPA 


The Freedom or Liberation from Bandha which is projected 
by Ajnaana is itself Moaksha — (Nai. 1-24); therefore, 
merely ‘on cognising the Paramaarthaswaroopa of Aatman 
by means of Jnaana, both Avidyaa and its effect become 
extinct. One who has determined that — “Just as in deep 
sleep there do not exist in me any Kriyaa-Kaaraka (action 
and means of action) whatsoever, similarly even now, 
while I am awake, they are not existing really; I am 
Avidyaarahita, Bhedarahita” — he alone is a Jnaani, Mukta. 
For such Mukta, there does not exist one particular form 


when he is alive and another particular form after his death 
— (Bn. Vaa. 1-4-302 to 306). If we imagine a different kind 
of Muktiswaroopa, then it amounts to saying that 
Shaastroapadesha is rendered futile; Mukti becomes a 
resultant fruit of Saadhana and thereby it is rendered to be 
Anitya — (Bri. Vaa. 4-4-308). 


If it is acknowledged that — “Ajnaana is the cause for 
Bandha” — then, the tenet that —- “By means of Jnaana, 
Mukti accrues” — becomes valid. But, anybody may raise 
an objection of the type — “In that case, it is tantamount to 
saying that Ajnaana which is Jnaanaabhadva is the cause 
for Bandha, is it not so?” But, it is not the opinion of the 
Vedaantins that — “‘Ajnaana which is Abhaavaroopa is the 
Upaadaana Kaarana for Samsaara”. Just as the rope, which 
is Ajnaata, appears as a snake, Ajnaataatman is also appear- 
ing in the form of Samsaara — (Nai. 3-7; Bri. Vaa. 4-3- 
1787, 4-4-197). Because Ajnaana and its effect too are, in 
reality, Aatman alone who is Ajnaata — (Bri. Vaa. 2-1-174) 
— merely on realising the Truth, their forms of appearance 
get Baadhita. In order to signify - “Just as the Saankhyans 
affirm that —‘Pradhaana which is Gunatrayaroopa is the 
cause for Jagat’ — Vedaantins do not acknowledge that’ 
theory; we are saying that — ‘Ajnaataatman is the cause’ — 
(Bri. Vaa. 1-4-480)”. Thus, in propounding that — “Ajnaana 
itself or Ajnaataatman alone is appearing as of the 
manifested and unmanifested forms of the world” — (Bri. 
Vaa. 1-2-136) — there is no defect whatsoever. This is the 
solution that is provided by the Vaartikaakaara. 


To the question — “How at all can the Ajnaana which is 
Anaadi be destroyed? If it is not there, how does Moaksha 
accrue?” Here the answer is: The axiomatic truth that — “If 
Jnaana has to be called ‘Pramaana’, It has invariably to 
remove Ajnaana about the Prameya” — is quite familiar in 
our workaday world. When it is said: “Ajnaana gets 
destroyed” — it is not at all intended to mean that — “It gets 
merged in its cause, just as an earthen pot gets merged in its 
cause of clay.” Brahman is not the cause for Ajnaana — 
(Bri. Vaa. 4-4-921 to 923). In fact, Jnaana accruing is itself 
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the destruction of Ajnaana — (Bri. Vaa. 1-4-1495). It should 
not be reckoned that this phenomenon of Ajnaana is a 
particular kind of Abhaava quite different from Aatman; in 
truth, it is Aatmaswaroopa alone — (Bri. Véa. 4-3-1520). 


One commentator, by name Bhatruprapancha, had written 
in his Bhaashya that — “When the body exists, attaining 
Brahmasaakshaatkaara is one kind, and after death, getting 
Laya in Brahman is another — thus, Moaksha is of two 
kinds”. The Vaartikaakaara has refuted this doctrine too: 
Once the Brahmajnaana accrues, there is no further action, 
of getting Laya in Brahman, remaining — (Bri. Vaa. 4-3- 
103). He has proclaimed quite stridently the 
Bhaashyakaara’s tenet alone that — “The Shruti statement — 
‘Being Brahman alone, he gets Laya in Brahman’ - i 
merely for namesake, and not that there exists different 
forms in a Mukta Jnaani”. 


In order to attain Mukti, there is no stipulation that the body 
should fall off. For the Kaarya to merge in its Kaarana there 
is a need for Dehapaata (falling off of the body); but when 
Jnaana, which destroys the very Kaaranabhaava (concept of 
cause), accrues, there is nothing more remaining to.ensue 
or happen — (Bri. Vaa. 4-4-558). First there is Ajnaana, 
thereafter by means of Jnaana it is destroyed. But, as a 
result of this, there does not occur any change in Aatman. 
Even when a snake is appearing in the rope, and even by 
virtue of the cognition of the truth of the rope, the 


appearance of snake vanishes, the rope as the substratum — 


remains as it is, is it not so? — (Bri. Vaa. 4-4-353, 354). 


Although he has thus refuted the theory of two kinds of 
Muktis, viz. Jeevanmukti and Videhamukti, being there, 
Sureshwara has accepted the possibility of Mukti accruing 
especially for certain Upaasanaas mentioned in the Jnaana 
Prakarana, which yield the posthumous fruit of 
Brahmaloakapraapti. And there in that world, the Upaasaka 
acquires Jnaana and thereafter Mukti — (Bri. Vaa. 4-2-13). 
Therefore, it has perforce to be affirmed that he too, just 
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like his Guru, has acknowledged the Muktidvaya, viz. 
Sadyoamukti and Kramamukti. 


DELIBERATION ON MOAKSHA SAADHANA 


Because Sureshwara also has declared that — “By virtue of 
Jnaana born out of Vedaantavaakya alone, Moaksha 
accrues” — just like Shankara - in his opinion too, the fact 
that — “Once Jnaana accrues, there does not at all remain 
anything to be done to attain Moaksha” — gets evolved. For 
that reason alone, he has proclaimed in no uncertain terms 
that — “By virtue of sentences like —“Tattwamasi’ —etc. 
Jnaana accrues. Then, it amounts to saying that — ‘Either 
Avidyaa or its effects was not existing in the past, it is not 
existing even now and it will not be existing in the future 
also’” — (Sam. Vaa. 183). 


Since this Vaakyajnaana accrues only to the qualified 
people, he has enumerated the Saadhana to acquire that 
capability step by step. To wit: (a) By performing 
Nityakarmas one acquires Punya; from Punya Paapa 


Naasha occurs; by virtue of that Chittashuddhi takes place; 


from that the real cognition as to what exactly is this 
Samsaara ensues. (b) Thereafter, Vairaagya as also 
Mumukshutwa accrue. (c) Thereafter, searching for the 
Saadhanas to be observed for attaining Moaksha, he 
renounces totally Sarva Karmas, as also, the implements or 
aids needed by Karmas. And he performs the Vedaantic 
practices like Dhyaanayoga, Adhyaatmayoga, Nididhyaa- 
sana, Manoanigrahayoga — which are totally different from 
Patanjali’s Yoga practices - since the latter belong to a 
Dvaita philosophy. Then, the Chitta. (mind) becomes 
introverted. (d) Thereafter the Saadhaka cognises the 
meaning of profound Vedaantavaakyas like —‘Tattwamasi’ 
— and thereby when Avidyaa is destroyed, he gets 
established in his own Aatman alone — (Nai. 1-52; Bri. Vaa. 
1-3-98, 99). 


REFUTATION OF SAADHANAS OTHER THAN 
JNAANA 


In this manner, it is his considered opinion that — “Jnaana 
alone is the Saakshaat Saadhana for attaining Moaksha”. 
Hence, the Vaartikaakaara does not accept any “other 
Saadhana_ whatsoever like Karma, Upaasanaa, 
Prapanchavilaya (dissolution of the world of duality by 
means of contemplation) etc. to be a direct or immediate 
means for attaining Moaksha. He has also, with utmost 
certainty, condemned the doctrines of people who say - 
(a) Jnaana is not a Saadhana at all. (b) Instead of Jnaana or 
conjointedly with it or after Jnaana has accrued — yet 
another Saadhana is needed. These refutations keep on 
coming repeatedly in Sambandha Vaartikaa, Naishkarmya- 
siddhi, Taittireeya Vaartikaa and Brihadaaranyaka 
Vaartikaa. The intention behind all. these refutations is 
invariably to firmly contradict such alien doctrines, referred 
to by the Bhaashyakaara in this regard, as we have 
previously stated. And hence, although the Vaartikaakaara 
has utilised, to a large extent, Mandana’s logical devices, 
he has continually blended his own devices to suit his 
Prakriyaa: Therefore, from the viewpoint of those research 
scholars who wish to deliberate upon the question of the 
different methodologies of Vedaanta, this portion 
comprising such refutations has a greater value and 
importance. 


Among the doctrines, which are refuted thus in the 
Vaartikaa, the following are the important ones. (1) In 
Yoga philosophy of Patanjali, the theory that is propounded 
to the effect that - “By means of Chittaniroadha (suppre- 
ssion of the mental concepts) alone Mukti accrues”. (2) The 
theory that merely by means of Mahaavaakya alone Jnaana 
does not accrue, but by its Bhaavana alone Jnaana accrues, 
and then Mukti is attained. (3) The theory that since the 
Jnaana, that is born out of Vaakya, is Samsargaatmaka, it is 
Muktihetu. Therefore, in order to acquire Asamsarga 
dnaana, the practitioner should perform Dhyaana. (4) The 
‘theory that - “Though by means of Vaakyajnaana one’s 


Ajnaana is destroyed, since the latter continues to persist by 
virtue of Vaasanaapraabalya (the. powerful influence of the 
latent impressions), one should practise prasaunnyeana 
(repetition) of Jnaanaabhyaasa-recpa”. 


All these are, in the main, theories, which belittle the value 
of Vaakyajnaana and which, at the same time, endeavour to 
hold aloft Dhyaanavidhi (stiputation by way of a scriptural 
injunction to perform Dhyaana). Since their refutation is far 
too extensive and elaborate, we have not undertaken that 
onerous task here. The details can be found in 
Brihadaaranyaka Vaartikaa 1-4-849, 850; 4-4-767 to 779; 
- 4-4-811 to 820; 4-4-953 to 958. But, after the 
. Aparoakshajnaana of the Vaakyaartha, brought about by 
Padaattha Jnaana, accrues, there is no other Saadhana 
whatsoever remaining to be done; this truth to be explained 
is verily the prime purport of refutation — this much has 
perforce to be stressed here. 


THE STATUS OF SHRAVANA 


The. theory that — “It is not possible to stipulate as a 
scriptural injunction” — is one which is commonly 
acceptable to all Advaitins. But, pertaining to the question 
of — “Shravana, Manana etc. which are devices to attain 
Jnaana — are they stipulated by way of an injunction or 
not?” — a great deal of difference of opinion is engendered. 
In this deliberation, the Vaartikaakaara’s opinion is: 
“Shravana and Manana are enjoined as Upaaya for Jnaana. 
Following Shruti, Linga etc. and deliberating upon 
Shabdashakti and then finally to determine the Vaakya 
Taatparya is Shravana. To deliberate by suitably adopting 
the statements of both the Shaastra and.the Aachaarya and 
to adduce Loukika Yukti to them, is Manana. To endeavour 
to get the meaning or the objective signified and to get 
established in it by both these, i.e. Shravana and Manana, 
so as to culminate in one’s Intuitive Experience, is called 
‘Nididhyaasana’. Shaastroapadesha, Aachaarya’s Upadesha 
and one’s own Intuitive Experience — only if these three 
aspects are reconciled to be fully in consonance, then alone 
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we should reckon that Jnaana has become steadfast and 
unflinching. Logical exercises have been stipulated; it has 
also been stressed that one’s own Intuitive Experience has 
to dawn or accrue, and hence there does not exist here even 
an iota or taint of Dhyaana or any other spiritual practice — 
(Bri. Vaa. 2-4-214 to 221; 2-5-15,16). Nididhyaasana does 


not mean Dhyaana; for, it is clarified by using the word — 


“Vijnaana’ in the-Shruti — (Bri. Vaa. 2-4-233). It is true that 
Dhyaana too is a Parampara Saadhana (indirect, round- 
about practice) eventually leading to the Vijnaana to 


accrue; but, once Vijnaana accrues, there is no need of any - 


other Saadhana whatsoever for Mukti — (Bri. Vaa. 2-4-234) 
By noticing this above statement if one reckons that — 
“According to the Vaartikaa methodology, Shravana and 
Manana are enjoined as injunctions, and _ since 
Nididhyaasana is Intuitive Experience alone, which is the 
fruit of these two exercises only, that too is enjoined by 
way of an injunction” — it is not proper. Thus we are 
compelled to decide. 


VAARTIKAAKAARA’S ADVAITA _ 


Since Sureshwara’s prime purport was to explain and 


expound Shankara’s teachings only, it is quite but natural to _ 


anticipate that he had refuted all the doctrines, which were 
contradictory to his preceptor’s teachings. Therefore, even 
though Sureshwara had utilised Mandana’s Yuktis in 
abundance, he has not taken into. the reckoning 
Shraddhaadvaita, which Mandana had acknowledged, and 
has asserted that both the name and the named object are 
the effects of Avyaakrita (unmanifested seed-form of the 
world of names and forms) — (Bri. Vaa. 1-4-391); he has 
also stated that Mantras are Jnaanaroopa; if they are said to 
be Sphoataroopa (of the nature of explosion), then, it is 
rendered contradictory to the Nityatwa of the Vedas — (Tai. 
Vaa. 2-293). He. has repeatedly described Brahman to be 
Avyaavritta Ananugata and has further exhibited his non- 
acceptance to the Sattaadvaita Vaada (theory of two 
realities). Because the sentence — “Neti, Neti” — has 
negated both Bhaava and Abhaava, the scriptural sentence 


is not Abhaavanishtha (having its prime purport of 
propounding non-existence) — (Bri. Vaa. 2-3-197, 198). 
Besides, since he has stated that — “That Chaitanya by 
virtue of which the Abhaava of Pramaatru etc. is 
established, that Chaitanya Itself is indicated by the 
expression — “Na’ (not) — by Lakshanaavritti” — (Bri. Vaa. 
2-3-229) — We have to conclude that he has refuted — 
Bhaavaadvaita Vaada also. Mandana has stated in his 
Brahmasiddhi (155) that — “Shravana, Manana are not 
Vihita (injunctions)”; but the Vaartikaakaara has opined 
that both Shravana and Manana are Vihita alone — (Bri. 
Vaa. 2-4-213). a 


On the whole, we may believe without any inhibitions that 
the Vaartikaakaara has championed in several ways 
Shankara’s ‘Nirvishesha Kootastha Chaitanya Advaita 
Vaada’ (theory of Non-dualism of the Absolutely Real Pure 
Consciousness devoid of any special attributes). 
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NAISHKARMYASIDDHI 


INTRODUCTION 
WHAT IS THIS TEXT ‘NAISHKARMYASIDDHI’? 


“Naishkarmyasiddhi’ is one of the topical texts of 
Vedaanta. Pertaining to a very important topic called 
“Naishkarmyasiddhi’, which is expounded in the spiritual 
science of Vedaanta, certain tenets, which have been 
mentioned in brief at various places in that treatise, are 
garnered together in one text and hence this treatise has 
been called a ‘Prakarana’ (a topical text) of Vedaanta. The 
word ‘Naishkarmyasiddhi’ means the Siddhi (attainment) 
of Sadyoamukti (Liberation here and now in the present 
life-span itself), which enables oné to get established in 
one’s own essential nature of the Self, who is devoid of any 
action or work. (Refer to Sri Shankara’s Bhaashya on Geeta 
18-49). Since this Prakarana teaches us as to how that 
Beatitude is attained, this text too is given the nomenclature 
of ‘Naishkarmyasiddhi’. 


Because this is a ‘Prakarana Grantha’ alone, it is 
not possible and proper to anticipate all the important 
topics of the vast spiritual science of Vedaanta to be 
included here. The purport behind the expression — 
“Ashesha Vedaanta Saarasangraha Prakarana’ ~ (1-1) — 
used by the author is: Jnaana, which is the cause for 
Moaksha, is Itself the very essence of all Upanishads; the 
essential nature of that Inaana has been expounded in brief 
here in this text. ake 


In order to indicate that Moaksha is verily 


Aatman’s Swaroopa (essential nature of Pure Being of the 
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Self) and that in that Swaroopa there is not even an iota of 
Karma (action, ritual), Moaksha has been called by the 


name ‘Naishkarmya’. In keeping with this teaching in this — 


treatise, it has been taught that for Moaksha, no Karma 


whatsoever, whether it is Kaayika (physical) or Vaachanika - 
(of speech) or Maanasika (mental) can ever be a direct ' 


Saadhana. And then the final philosophical teaching that — 
“Jnaana alese is the only cause for Moaksha’ — has been 
fully established. : 


WHO WROTE THIS PRAKARANA AND 
WHEN? 


The author himself has expressed that — “After serving at 
the lotus: feet of Shreemat Shankarapaada, that Brahma- 


vidyaa, which I acquired from him, I have written in the 


form of this Prakarana out of compassion towards those 
people who are suffering due to Samsaara - as per the 
preceptor’s command” — (1-3, 4-74, 4-76). The fact that the 
name of the author of this treatise is Sureshwaraachaarya is 
known from the Vaartikaa (sub-commentary) on 
*“Taittireeya Bhaashya’ (3-91). 


It is mentioned in ‘Maadhaveeya Shankara Vijaya’ 


that a scholar by name Mandana Mishra was defeated by ~ 


Sri Shankara and took to Sannyaasa and thereafter in order 
to demonstrate to the other disciples of Sri Shankara that 
his Vedaanta Jnaana was bereft of any defects, he wrote 
this ‘Naishkarmyasiddhi’. The story of Mandana Mishra is 
narrated in different ways in different Shankara Vijayas. 
All those writers of those Shankara Vijayas are of very 
recent times. And there is a pronounced difference between 
the literary style of works like ‘Brahmasiddhi’ etc. by 
Mandana Mishra and the literary style of Sri Suresh- 
waraachaarya’s texts. Hence there is no scope whatsoever 
for us to believe this legendary story. Besides, the author 


has exemplified and quoted sentences from Sri Gauda- 
paadaachaarya’s Maandookya Kaarika and Sri Shankara’s 
Upadeshasaahastri, in this treatise in support of his opinions. 
This he did with a view to satisfying those who doubt that 
this text is not pure and true to, the traditional methodology 
(Sampradaaya) —(from 4-19 to 35, 41 to 44). Hence there 
is scope to surmise that in those times there were other 


_ Advaitins who were describing the opinions of these two 


Aachaaryas in a totally different-manner. In order to 
indicate that their teachings were wrong, the author of this 
treatise quoted these supporting sentences to substantiate 
the genuineness of his writings. Sri Shankara, both in his 
Sootra Bhaashya and in Bri.Bhaashya, has refuted the 
doctrine that — “Even after one gets Vaakyajanya Jnaana, 
there remains a Saadhana to be petformed”. Some of the 
verses of Naishkarmyasiddhi have been mentioned in both 
Bri. Bhaa. Vaartikaa and Taittireeya Bhaa. Vaartikaa by Sri 
Sureshwara. In those treatises too the doctrine that even 
after the acquisition of Knowledge born out of Upanishadic 
sentence there remains a Saadhana to be performed has 
been repeatedly refuted just like in “Naishkarmyasiddhi’; in 
support of their exposition at various places excerpts from 
Upadeshasaahasri and Sri Gaudapaada’s Kaarikas are 
quoted. Some verses from Tai. Bhaa. Vaartikaa have 
appeared in Bri. Bhaa. Vaartikaa. Further, there are very 
clear statements to affirm that the author of both the 
Vaartikaas is Sureshwaraachaarya, who was the disciple of 
Sri Shankara (Tai.1-2; 3-90,91; Bri. Vaa. 6-5-24,25,26). 
For all these reasons, we have assumed that all these three 
works are by one and the same author. For that reason 
alone, while explaining brief but difficult sentences in this 
text, we have mainly sought the support of and have 
followed the meanings given in detail for such sentences in 
the expansive text of Bri. Vaartikaa. In fact, the reason for 
not adducing any text, which is contradictory to this metho- 
dology in the footnotes, is this alone. Here in this 


connection we have not assumed that treatises like 
Pancheekarana Vaartikaa and Maanasoallaasa, have been 
written by Sri Sureshwara. Neither have we followed the 
legend that Sri Sarvajnaatma, the author of ‘Shankara 
Shaareeraka’ was the disciple of Sri Sureshwara. For more 
details in this regard refer to the text — “History of 
Vedaantic Deliberations’ in Kannada. It is our belief that 
those aspirants, who make a comparative study in depth of 
Shankara’s ‘Upadeshasaahasri’ and Gaudapaada’s Kaari- 
kaas and elaborate it with the teachings of this treatise, will 
_ surely be able to discern and divine many subtle tenets and 
truths of Vedaantic science signified by means of certain 
technical terms used in Naishkarmyasiddhi. From all these 
various reasons, it may be concluded that: Sri Sureshwara, 
the author of Tai. Vaartikaa and, Bri. Vaartikaa, is himself 
the author of ‘Naishkarmyasiddhi’. And in order to refute 
the. doctrine of those, who were propounding that after 
acquiring Jnaana from Vaakya there still remains for the 
aspirant the task of practising Prasankhyaana (repetition of 
the sentence), he wrote this treatise at the behest of his 
preceptor, Sri Shankara. 


THE STYLE OF THE TREATISE 


It is the belief of the commentators that the whole 
text was first composed in the form of verses and Sri 
Sureshwara himself in the beginning added the ‘Sambandh- 
oakti’ (statements in prose mentioning the relationship and 
relevance of the various verses). For this assumption there 
is ample support provided by the 78" verse of the fourth 
chapter. The order of arrangement of the verses is in 
keeping with the agreement of certain words in the verse 
with similar words found in the Sambandhoakti. In certain 
contexts certain topics indicated in the original verses in a 
brief manner are explained in the Sambandhoakti. Thus, 
there being one and the same subject matter for the 
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‘Sambandhoakti and the verse in certain places, there is a 
repetition of teaching. : 


Apart from this, because even in the original text of 
the verses one particular point that has been taught in one 
particular chapter is once again propounded in the 
preceding as well as in the following chapter but in a 

“different form, there is repetition coming again and again. 
The author himself has asserted that the repetition has 
occurred because of the belief that — “more than the 
Grantha-Laaghava (defect of textual repetition) Buddhi- 
Laaghava (repetition of intellectual discernment) is better — 
(3-23 Sambandhoakti). Explanation of Vedaantic teaching 
in a repetitive manner thus in variant ways is quite common 
in the three texts, viz., Sri. Gaudapaada’s ‘Kaarikas’, Sri 
ShanKara’s ‘Upadeshasaahasri’ and Sri Sureshwara’s 
‘Naishkarmyasiddhi’. In order to clarify this fact, we have 
given references and comparisons among the preceding and 
the following texts. 


THE TOPICS EXPOUNDED IN THE TEXT 


The main topics of this treatise have been 
mentioned very briefly at the beginning of the Sambandh- 
oakti and then they have been explained in detail in the 
later text (verses) exclusively. Due to Ajnaana of the 
Adviteeyaatman, who is self-established, the Dvaita appe- 
ars. (Sam. 2-97,98,116; 3-1). In this duality Shubhaashubha 
Adhyaasa (auspicious and inauspicious misconceptions); 
from them Raaga (attachment) and Dvesha (hatred); from 
them Karmas, Punya and Paapa, Janma, Duhkha — all these 

gradually in stages are being engendered. That which has 
made this ‘Nityasukha’, which is verily our Aatmaswa- 
roopa, not perceptible is this ‘Ajnaana’ alone (Sam.). 
Therefore, if Ajnaana is removed, all Duhkhanivritti and 
Sukhapraapti accrues (Sam.1-7). The ignorance of the Self 


has perforce to be removed by means of Jnaana alone. 
Aatman is of quite a distinct nature of Being other than all 
other Prameyas (concepts); and valid means like 
Pratyaksha, Anumaana etc. can convey the knowledge of 
external physical objects only (2-1, 4-12). Avidyaa, which 
appears by virtue of Aatmaanubhava — (1-7) and which is 
established during the non-discriminative state (3-113), 
cannot be sublated by anything whatsoever other than 
Vedaantavaakya.- (Sam. Vaa. 2-1). [There is a convention 
among the present-day Vedaantins of calling sentences like 
‘Tattwamasi’ etc. which sublate Ajnaana, by the name of 
‘Mahaavaakya’. But neither in the Bhaashyas of Sri 
Shankara nor in the Vaartikaas of Sri Sureshwara this name 
being used as a Paaribhaashika term is not to be seen at all. 
Because these sentences denote some predominant tenets of 
the Vedaantic spiritual science to call them ‘Mahaavaa- 
kyas’ is quite reasonable; because by this name those 


‘sentences which denote the identity of Brahman and 


Aatman can be pointed out, there is a particular conve- 
nience.]. Because Aatman is of the very essence of - 
Anubhava — (2-58) and He is different from Avidyaa alone 
(3-113), once the Avidyaa is destroyed by the Upanishadic 
sentence, merely on that count Aatmajnaana accrues (2- 
105,3-105) 


The cause for the Vaakyajnaana not accruing is 
verily the lack of ‘Twam Padaartha Jnaana’ (the Intuitive 
Knowledge born out of the meaning of the word ‘you’ or 
‘thou’) — (2-1). For those who acquire the Twam Padaartha 
Jnaana either by Itself or by means of their own efforts, 
there is no need of making them to listen to the 
Vaakyaartha repeatedly. But those, who have not acquired 
that Jnaana, have to be made to acquire that Intuitive 
Knowledge by means of the Nyaaya of Anvaya 
(concomitance or continuation) and Vyatireka (exclusion) 
and then they should be made to listen (Shravana) to the 


17 


scriptural teachings (2-9, 3-64). The methodology of 
Anvaya-Vyatireka is, in the main, of two kinds. Assuming 
the Aatman, who has the adjuncts like Boaddhrutwa (the 
ability of being instructed) brought about by Ajnaana, and 
who assumes the distinctions of Drashtru (seer) and 
Drishya (seen), taking the Drashtru to be Anvaya and 
Drishya to be Vyatireka — this is one variety. The second 
variety is brought about by the division of Aagamaapaayi 
(the adventitious phenomenon which comes into and goes 
out of reckoning) and Saakshi (the Witnessing Conscious- 
ness) due to Avidyaa, in which Saakshi is to be Anvaya and 
Saakshya is to be Vyatireka. (2-58,3-54). By means of the 
first Anvaya-Vyatireka methodology, Ahamkaara (egoism, 
‘I’ notion), Mamatwa (mine-notion), Yatna, (effort), Icchaa 
(desire) etc. are all cognised to be Anaatman. And by the 
second methodology, phenomena like Kartrutwa (agent of 
action) etc. are cognised to be not-Self (2-7,5-8). 


The doctrine of Meemaamsaa, which propounds 
that — “Aatman is of the nature of ‘I’ concept” — has to be 
discarded in the following manner: “Ahamkaara is an 
object for Jnaatru (knower) — (2-24). That it is the very 
nature of Antahkarana, which is Anaatman, is cognised by 
means of the valid means of Pratyaksha itself (2-25). In 
Aatman there is no division whatsoever, no parts, He is 


Avishaya (non-object) —(2-25); Ahamkaara, on the other. 


hand, is Aagamaapaayi — (2-22); Pramaanagamya — (2-37); 
he is not existing at all in Sushupti — (2-32). All this is 
cognisable by virtue of Drashtru being Anvaya and Drishya 
being Vyatireka. Now, by means of the methodology of 


Saakshi being taken as Anvaya and Saakshya being taken 
as Vyatireka, Jnaatrutwa, which is nothing but a Vikaara of 
Antahkarana, the delusion that it is the very essence of 
Aatman, will get sublated. To wit, either Jnaatrutwa which 
is the mutation of the mind and which cognises an object in 
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the manner — ‘This ‘object’ or ‘Mamatwa which is of the 
nature of — ‘This thing is helpful to me’ or ‘This thing ‘is 
harmful to me’ — is not existing at all in Sushupti (3-62). 
While Aatman is the Saakshi, which witnesses ai: the 
mutations, transformations of the Antahkarana, when 
Antahkarana cognises the objects becoming a Jnaatru, it 
gets transformed into the forms, shapes of the objects and 
then vognises them one by one. Saakshi, being Kootastha — 
just as a jewel by means of its own self-effulgence 
illumines the objects — illumines the Jnaatru etc. all at once, 
simultaneously (2-64 to 89). In the Antahkarana by virtue 
of the production of Pratyayas, Jnaatrutwa appears to bé 
existing and by virtue of its relationship with the body, the 
senses etc. Pratyagaatmatwa (being innermost) appears to 
be existing; however, the real Jnaatrutwa and the real 


~ Pratyagaatmatwa are verily the essential nature of Pure 


Being of Aatman (3-18,19). Just like the Jnaatrutwa and 
Pratyagatwa of the Antahkarana - in Aatman, both these do 
not ever exist apart, and between them, there does not exist 
any relationship of Dharma, Dharmi (3-12 to 14). When a 
steamer is moving, there is always a delusion caused to 
reckon that the trees on the bank are moving. Similarly, due 
to delusion we superimpose the Dharmas of the 
Antahkarana, which is Parinaami (changing), on Aatman, 
who is Kootastha. We misconceive Him to be Pramaatru 


_(cogniser), Bhoaktru (enjoyer) — (2 — 60 to 63). In reality, 


Aatman is verily of the essence of Kootastha Anubhava. 


The fact that the external things apart from the 
body are Anaatman is known quite naturally; in the same 
way, the fact that one who cognises all these phenomena is 
verily Aatman is also known quite naturally. But because 
two kinds of concepts like ‘I’ and ‘mine’ are being caused 
in entities from the body up to the intellect, doubt keeps on 
arising in us. By means of the two types of Anvaya and 
Vyatireka deliberations, mentioned above, these doubts are 


removed and one gets the conviction that all phenomena 
from Buddhi up to the body are nothing but Anaatman 
alone — (4 — 4 to 7; 2 — 96; 3 — 54,55). 


Even this distinction of Aatman and Anaatman is 
the product of Ajnaana alone. In fact, the Shruti Vaakya 
itself has perforce to remove this through the medium of 
signifying the Adviteeya Chaitanya Swaroopa. Aatman is 
Swatahsiddha (self-established), whereas Anaatman is 
merely an appearance, which is Paratahsiddha (existing by 
depending on something else). People are misconceiving 
these, one in the other — just as a snake is misconceived in a 
rope. For all these, Avidyaa alone is the cause (2 —101, 102, 


_ 103), and this delusion is sublated by the Vaakya (3 -6). It 


is also quite reasonable that Jnaana, which is caused by a 
valid means of knowledge, removes Ajnaana (2 — 104). 
Merely by means of Anumaana of the form of Anvaya- 
Vyatireka this Ajnaana cannot be removed. By virtue of it, 
the Bhaavaroopa Jnaana (knowledge of the form of a thing 
being reckoned to be real) in the manner — ‘I am the body, 
the senses etc.” and in its place the Abhaavajnaana 
(knowledge of the type that the thing in question is unreal) 
of the type - ‘I am not the body etc.’ — accrues. 
Aatmajnaana, which transcends both Bhaava and Abhaava, 
has necessarily to accrue from Vaakyas like ‘Tattwamasi’ 
etc. (3 — 113 to 115; 4 —8). By means of Anumiti (inferen- 
tial knowledge), which is caused by Linga (symbols) 
Aatma Saakshaatkaara (actualisation of Self-Knowledge) 
cannot accrue. By it we come to know that —‘Aatman 
exists’ (3 —57); it is also cognised that - ‘He is not Anaat- 
man, He is devoid of Bheda’ — (2 —96, 108; 3 —6). The truth 
that - “The Adviteeya Aatman is verily myself — is 


_ perforce to be known from the Vaakya alone. There is a 


chance of those, who disregard the scriptural Vaakya and 
believe merely Anumaana, just like Buddhists, becoming 
Niraatma Vaadins (atheists) - (3—34), 


This axiom of Anvaya-Vyatireka has _ been 
propounded by the Shruti and it has instructed about 
Aatmaswaroopa — (3 —39, 40). When by means of this 


methodology of Anvaya-Vyatireka we come to know that - - 


‘From the intellect onwards up to the body everything is 
verily Anaatman; I am none among them’ 
natural for a doubt of the type - “In that case, what was this 


‘I’?” — to arise. Only to such a person who ratiocinates in - 


that manner, the Shruti imparts the instruction of the type — 
“Tattwamasi” — (3 —5, 53; 4 — 34). If one has to discern the 
meaning of the Vaakya properly, then one has to perforce 


understand the following three aspects. (a) Saamaanaadhi- . 
karanya of the words. (the apposition of the words). (b) The - 


Visheshana-Visheshyabhaava between the Padaarthas (the 
entities indicated by the words) qualify each other. (c) 


Laksha-Lakshanabhaava (the subtle purport signified and . 


the symbol which signifies it) — such a relationship between 
the entities signified by the words and Aatman (3 -3). In 
the scriptural sentence — “Tattwamasi” — there exists a rela- 
tionship of Saamaanaadhikaarya between the words ‘Tat’ 
(That) and ‘Twam’ (thou). Therefore, just as in the sent- 
ence — “The fruit is blue’ — it evolves that in this scriptural 


sentence the entities signified by the words have a mutual - 


relationship of Visheshya-Visheshana (the qualified entity 
and the qualification). Hence, a meaning that the entity 
signified by the word ‘Twam’, is different from the entity 
signified by the word ‘Tat’ — is reckoned. For one who has 
not properly understood the Aatmaswaroopa by means of 
the methodology of Anvaya-Vyatireka, the knowledge that 
— ‘I am grief-stricken’ as also the knowledge that — ‘The 
Non-dual Paramaatman is Paroaksha (external to oneself)’ 
— exists. Therefore, this Visheshya-Visheshanabhaava 
appears to suggest quite a contrary meaning. In order that 
the scriptural sentence is rendered valid, the aspirant has 
perforce to discard this contradictory meaning that appears 
between the words of ‘Tat’ and ‘Twam’ and should cognise 
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only Aatman that is subtly signified ve both the words ‘Tat’ 
and ‘Twam’ — (3 —77,78). 


In the sentence ‘Tattwamasi’ the word ‘Twam’ and 
the word ‘Aham’ in the sentence ‘Aham Brahmaasmi’ — for 
‘Ahamvyaaja (on the pretext of the Self)’ ~ signify this 
Adviteeya Aatman alone (3 —41, 42). Barring this ‘I’ 
concept, it is not possible at all to indicate ‘Aatman’ by any 
other path whatsoever. For, discarding that, if He were 
signified by any other Vrittis, then it would have amounted 
to saying that Paramaatman is Anaatman, and thereby the 
Shruti would have been rendered invalid (3 — 98,161); 
Ahamkaara, from the standpoint of the external objects, 
would have become the Pratyagaatman. That which is 
Sookshma is one which follows Aatmachaitanya and which 
appears as the Chidaabhaasa (reflection of Consciousness); 
when it exists (appears) it cannot at all exist separately 
apart from Aatman. For all these reasons, this ‘I’ concept 
has been used as Lakshana for Aatman (2 —55,56; 3-100). 
Even before the knowledge born out of the meaning of the 
Vaakya has accrued, the commonplace meanings of 
Duhkhitwa and Sadviteeyatwa are known for the word 
‘Twam’; in the same way, for the word ‘Tat’, the meaning 
of ‘Paroaksha’ is known before only. Therefore, the purport 
of the Shruti does not lie in them (3 —23). The dictum that — 
‘All the Dharmas which are entertained in one’s intentions 
have perforce to be reconciled with the Vidheya (that 
which is stipulated by injunction in the Shruti)’ — is not 
proper. The qualities of Sadviteeyatwa and Duhkhitwa that 
appeared to be the meanings of the word ‘Twam’ do not fit 
in the Adviteeya, Asamsaari Swaroopa, which is Tatpada- 
artha (meaning signified by the word ‘Tat’ or Brahman- 
Aatman). In the same way, the Paroakshya, which is 
apparent to the word ‘Tat’, does not suit the entity signified 
by the word ‘Twam’. Therefore, one should realise the fact 
that these commonplace meanings have been mentioned for 


the purpose of mere reference. And hence discarding them, 
the special significance of ‘Adviteeya Pratyagaatman’, 
which is not cognised at first, but which is the cause for 
attaining Purushaartha (the final goal: of human existence), 
alone is the relevant meaning for the scriptural sentence; 
this is to be accepted (3 —-25,75,76,80). 


The Jnaana that is engendered by a Vaakya does 
not - like the Ghataadijnaana — — accrue with the distinctions 
of Jnaatru, Jneya and Jnaana remaining behind. For the 
Adviteeya Pratyagaatmaroona, devoid of the distinctions of 
Kriyaa-Kaaraka-Phala (action, instruments of action and 
the fruits of action), is the very essence of Aatman — (3 — 
81). Just as in the Ajnaana Avastha there does not exist any 
thing other than Dvaita, in the same way, when Jnaana 
dawns nothing whatsoever other than Adviteeyaatman 
exists — (4 -50). As a result of the roar of a tiger seen in a 
dream one gets rid of the duality of the dream and he 
remains alone and aloof. In the same way, one, who has 
woken up as a result of the Shruti Vaakya Jnaana, gets rid 
of the distinction of the type of Shaastra, Guru, Shishya. 
And he gets rid of all the distinctions of the nature of 
Samsaara; He remains behind: as Himself by Himself — (4 — 
36 to 38). 


Do the empirical transactions of a Jnaani, who has 
cognised Adviteeya Pratyagaatman, exist, and if so, how? 
Because the Jnaani is not distinct from the Jneya, he is 
established fully in Aatman alone who is devoid of Kriyaa- 
Kaaraka-Phala. For him neither the Pravritti Dharma nor 
the Nivritti Dharma exists. How at all can there remain any 
Karma for one whose Ajnaana has been completely 
destroyed by means of Jnaana? In fact, from the viewpoint 
of the Jnaani, there is no scope whatsoever for an event of 
the type of — ‘Ajnaana going and Jnaana accruing.’ For, the 
relationship of time and space etc. brought about by 
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Ajnaana, does not exist whatsoever for Aatman (4 — 54 to 
59). Even so, from the viewpoint of empirical dealings the 
traditionalists have stated: ‘Because Kaama which is the 
root cause for Pravritti has totally vanished, for a Jnaani by 
means of Nivritti Dharma alone Shareerakshaya (getting rid 
of the identification with the body) occurs’ — (4 —60, 61). 
For a Tattwajnaani, there is no possibility of his indulging 
in unbridled licefitious behaviour; for, to him both Dharma 
and Adharma do not exist — (4 -62, 64). Even a Mumukshu 
who has become Virakta does not resort to licentious 
behaviour; then, how at all can one who has attained 
Jnaana, which swallows up all Pravrittis, take recourse to 
licentious behaviour? In fact, Raaga, Dwesha as also 
licentious behaviour are the symptoms of Ajnaana — (4 -62 
to 67). i 


For this Jnaana people who are having 
Amaanitwaadi Nishthaas (steadfast observance of humility 
and such other divine values) and Saadhanas (qualities) like 
Adweshtrutwa (absence of hatred and such other attributes) 
are the Adhikaaris. For Jnaanis these qualities are but their 
second nature, so to speak. Hence, for this treatise those 
people who are Viraktas, who have taken to Sarvakarma 
Sannyaasa (a monk’s life of total rejection of all mundane 
works) and who are having Pratyakpravana Buddhi (a 
mindset totally introverted towards spiritual truths) are the 
fit persons (4 — 70 to 73). 


REFUTATION OF ALIEN DOCTRINES 


In this treatise the doctrines of those who aver that 
— “By means of any one particular Saadhana alone 
Moaksha is attained — thus the Shruti instructs” — in 
contradiction of the author’s methodology, which has been 
delineated so far have been refuted. 
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’ (1) Besides refuting the doctrine of Meemaamsakas who 


affirm that - “By means of Karma alone one begets 
Moaksha” — as also the doctrine of certain other 

~ Meemaamsakas who assert that - “By blending of 
Karma and Jnaana Moaksha is attained”; 


(2) The doctrines of Vedaantins who maintain that — “By 
means of Upaasanaa of the nature of Bhaavana alone 
Moaksha is attained”; “By means of Nididhyaasana of 
the nature of Shaastra, Yukti and Abhyaasa alone 
Moaksha is attained”; 


All these schools are opponents to the spiritual 


teaching that is expounded in this Prakarana that — “By” 


means of Jnaana alone, born out of the Vedaania Vaakya 
which instructs the Swaroopa of Aatman - a Siddhavastu 
(self-established entity, reality)”. Apart from the prima 
facie opponents mentioned here, many other alien doctrines 
are refuted in detail in the Bri. Bhaashya Vaartikaa. Hence, 
we have attempted to determine the opinions that are 
briefly signified here with the help of that Vaartikaa. 


(1) The alien doctrine that - “By means of Karma alone 
Moaksha is attained” — is being refuted here in this text 
just as it is refuted in the Taittireeya Bhaashya, Geeta 
Bhaashya and Sootra Bhaashya. If one keeps on 
performing Nitya, Naimittika Karmas, only the good 
and the bad fruits that have perforce to accrue due to 
Kaamya and Nishiddha do not entail the practitioner. 
Even the Pratyavaaya (a kind of penalty for non- 
performance of Karma) that follows for having given 
up a Karma do not entail him. After having 
experienced the Praarabdha Karma, the Moaksha of the 
nature of establishing oneself in Aatman alone accrues 
effortlessly. The opinion of these people is that for all 
this, Aatmajnaana is not at all needed. This doctrine of 


this school is found in the Vaartikaa of Kumaarila 
Bhatta. But therein Aatmajnaana has been accepted but 
it has been propounded that by Karma Jnaana 
Samuchhaya one attains Mvaksha. (Tantra Vaartikaa 
published by Aanandaashram Press, 1-3-25, 208). The 
manner in which, the doctrines of Karma Vaadins have 
been refuted, is as follows: Because the Paapa and 
Punya, which have been accumulated before are 
endless, they can never be destroyed in any other 
manner. Further, it is a vain statement if one opines that 
once again he would not perform acts of merit or 
demerit. In the Shruti it is nowhere stated that by means 
of Karma one can attain Moaksha, whereas it is taught 
in the Shruti that by means of Jnaana accruing through 
the medium of Karma Sannyaasa, Moaksha is attained. 
Besides, one attaining Moaksha by means of Jnaana is 
in the actual experience of the practitioners. The tenet 
that.Karmas are stipulated for the benefit of an Ajna 
who has innate identification with his body is also in 
consonance with Yukti. Therefore, this tenet is not 
proper — thus this doctrine is refuted here (1 — 23 to 
95). 


(2) The doctrine of — “By means of Karma Jnaana 
Samuchhaya one attains Moaksha” — has been refuted 
mainly based on the opposition between Jnaana and 
Karma (1-58). Although the Jnaana found in the Karma 
Prakarana may be treated as Karmaanga, Aatmajnaana, 
which on its very advent, destroys Ajnaana itself and is 
fully dealt with as the main topic in an exclusive 
treatise, can never at all become subsidiary to Karma 
(1-63,65). This, in short, is the quintessence of the 
refutation of this doctrine. Even in the teaching of the 
Vedaantins who say that - “Brahman is having 
manifold essences (Naanaarasa) of the forms of 
Samasta-Vyasta or Saamaanya-Vishesha (1-77)” — this 


Jnaana Karma Samuchhaya does not get established — 
(1-68). Thus in this context it has been mentioned. The 
fact that this doctrine belongs to the followers of 
Bhartruprapancha is known from Bn. Bhaashya. 
Because the followers of this school were saying that — 
“Brahman is Savishesha” — it has been stated in this 
treatise that — “The Kootastha Chaitanya devoid of 
Saamaanya-Vishesha-Bhaava is Itself Aatman’s 
Paramaartharoopa” — (3-17). In order to drive home the 
truth that —- “In Paramaatman the empirical categories 
of Saamaanya-Vishesha do not exist” — the qualifying 
expression — ‘“Avyaavritta-anugata” -— has been 
repeated over and again in the Vaartikaa. The 
quintessence of the refutation of this doctrine is this 
much: Whether this Brahman, which is Naanaarasa, is 
the Aatman of the Saadhaka or is it Anaatman or is it 
Bhinnaabhinna (distinct-cum-non-distinct) from him? 
In the first case, the Jnaana that — “Brahman is verily 
our Aatman” — is Itself enough for Moaksha (1-70). 
But if It is distinct from the Saadhaka, then Brahmatwa 
can never be attainable; in case, even if It is attainable, 
it may be possible by means of Upaasanaa, which is of 
the form of repeated practice of Jnaana; but never 
especially by means of Karma (1-71,72). The doctrine 
that It is Bhinnaabhinna from the Saadhaka is self- 
contradictory; for, the teaching that at one and the same 
time It is distinct as also non-distinct from one and the 
same object is Vyaahata — (1-78). If it is contended that 
- “Brahman is Bhinnaabhinna from the manifold 
Jeevas” — then, when the Mukta has attained Brahma- 
roopa, all the Duhkhas of all the Jeevas will entail him 
(1-78). Therefore, in this teaching also there is no 
attainment of Moaksha possible by means of Jnaana 
Karma Samuchhaya. 
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THE ADVAITA SCHOOLS THAT ARE 
REFUTED HERE 


(1) It is difficult to determine as to whose doctrines 
of Advaita are those which are refuted in this treatise. In the 
Bri. Bhaashya Vaartikaa, while explaining the meaning of 
the sentence — “Vijnaaya Prajnaam Kuruveeta” — (Bri. 4-4- 
21), Sureshwara has examined three schools of philosophy 
in detail. The first school is that of Bhartruprapancha (Bri. 
Vaa. 4-4-741). This fact has been unequivocally pointed 
out by the Vaartikaakaara himself. What Bhartruprapancha 
opines is: Because a sentence conveys to our intellect the 
genus of an object, that object known from the word has 
itself to be actualised by means of a series of Bhaavana and 
Jnaana; this fact is indicated by the scriptural sentence 
stated above — (4-4-707,708,737). Here too by means of 
repetition of conceptual knowledge alone Ajnaana is 
dispelled without any remnants - (1-77); we should 
deliberate whether this doctrine propounded in this text is 
the same or not? If it is true, then it amounts to saying that 
this doctrine belongs to “Savishesha Advaita Vaadins”. 


In this very context, mentioned above, in the Bri. 


Vaa., the doctrine of the opponents belonging to a school . 


was: “Because the Vaakya indicates conjunction, as also 
Brahman being devoid of the categories of Saamaanya and 
Vishesha, in It there is no scope for any conjunction, and 
the word cannot actually indicate Brahman. Hence, one 
should practise repeatedly the meaning of the sentence, 
which is called Nididhyaasana; this alone is the meaning of 
the scriptural sentence quoted above.” (Bri. Vaa. 4-4-796 to 
809). This very school’s doctrine has been described here 
too in this treatise (1-67, 3-9) — thus we may believe. But it 
is not possible to determine as to whose doctrine it is. 


Aanandajnaana, the commentator of Bri. Upanishad, has 
described (4-3-797) this to be the doctrine of Mandana and 
others; but the same commentator, while discussing the 
refutation of Prasankhyaana Vaada,.found in Sambandha 
Vaartikaa (Sam. Vaa. 761 and onwards) has also stated that 
the “Niyoagapaksha”, which the Prasankhyaana Vaadins 
propound, belongs to Brahmadatta and others (Sam. Vaa. 
797). There also, Sureshwara has refuted the doctrine that — 
“The sentence conveys Samsarga” — (Sam. Vaa. 780,781). 
Therefore, we have to conclude that the post-Sureshwara 
commentators did not know definitely as to whose doctrine 
it was. Apart from this, to say that the doctrine of — “The 
sentence conveys Samsarga alone” — was not that of Man- 
dana Mishra, we have his Brahmasiddhi as valid proof. For, 
therein he has refuted this doctrine treating it as Poorva 
Paksha (Brahmasiddhi p. 33) and has propounded distinctly 
his own doctrine (Brahmasiddhi p. 35). Therefore, for the 
time being, we can only say that this doctrine belonged to 
some ancient Aachaaryas who had accepted Prasankhy- 
aananiyoaga. Because in this Naishkarmyasiddhi also 
Prasankhyaana Vaada has been fully refuted as well as in 
the Upadeshasaahasri of Sri Shankara, there is every scope 
for us to conjecture that at that time.the doctrine of these 
proponents was quite predominant among Advaitins. And 
that, in order to refute this doctrine alone, Sri Sureshwara 
wrote the text of Naishkarmyasiddhi. Sri Sureshwara has 
established his own tradition’s tenets in the following 
manner. He has refuted the doctrines of the Prasankhyaana- 
Vaadins. They used to argue that — “Since the meaning of 


the sentence ‘Tattwamasi’ is opposed to Pratyaksha as also 


it is Abhidhaashruti (a scriptural statement, which signifies 
an entity) that instructs about an existing object (3-47) - it 
does not directly state Brahman.” This he refuted, and he 
asserted that the sentence signifies an Avaakyaartha (non- 
relational truth indicated by the sentence) devoid of Bheda 
Samsarga (association with distinctions) alone — (3-26,86). 
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Besides, he has stressed the fact that it is not proper at all to 
say that.there exists opposition mutually among the valid 
means of knowledge — (3-47,48,83). And has affirmed the 
teaching that — “If there is no Shabdasambandha (relation- 
ship with any word)- just as a sleeping person is woken up 
by a sentence — this sentence “Tattwamasi” through 
removing Ajnaana may possibly be capable of signifying 
Aatman who is Svatahsiddha-Anubhavaroopa” —(3-38,103 
to 105). Further, he establishes his own school’s teaching 
by saying that — “There is no cause whatsoever to prove 
that the sentence in question is Apramaana” — (3-68 to 70). 


The main defects that have been pointed out by Sri 
Sureshwara in the doctrine of Prasankhyaana are: 


(a) If Duhkhitwa is proved to be Aavidyaka, then, it can be 
dispelled only by Jnaana, and hence Prasankhyaana is 
devoid of any fruit; but if Duhkhitwa is proved to be 
true, then however-much one performs Prasankhyaana, 
can it ever be dispelled? (3-88) 


(b) If it. is contended that Duhkhitwa is dispelled by 
Prasankhyaana, then it amounts to saying that the 
Anubhava that is attained by means of Prasankhyaana 
is opposed to Pratyaksha alone (3-89). 


(c) Prasankhyaana means repeated practice of Shabda and 
Yukti. No one has ever seen any Pramaanas producing 
their Pramaa by means of Abhyaasa. 


(d) Just like Pratijnaa, Hetu and Drishtaanta, to say that 
Shabda and Yukti are mutually helpful to each other is 


not proper; for, if a Pramaana desiderates the aid of any 
other Pramaana, then that Pramaana loses its validity. 


(e) Therefore, it will have to be said that this change that 
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occurs in the Buddhi due to this Abhyaasa is verily the 
concentration of the Bhaavanaaroopa. Then, in that 
event, its fruit can never be final. (3-86,90,91). 


(f) For, if it is said that the notion of the type — “I am 


Duhkhi” — existing from beginningless time is dispelled 
by means of Prasankhyaana, then how at all can it be 
believed that the notion practised for a short period 
lasts forever? (3-92,93). 


(g) If it is contended that the Jnaana that does not accrue 
from the Shaastra, accrues from Prasankhyaana, then it 
amounts to saying that Shaastra is Apramaana alone. 
(3-123). 


(h) Hence, it is never proper to imagine Prasankhyaana 
Vidhi for the scriptural sentence (1-98; 3-119 to 121). 


(i) Those who insist that Prasankhyaana Vidhi is 
extremely necessary may, if they wish, imagine that 
Vidhi in Shravana etc. — (3-125,126). 


(j) In this context in the Bri. Vaartikaa there exists another 
doctrine, which is refuted. The opinion of these 
proponents was (Bri. Vaa. 4-4-877 to 885): “Although 
by means of Vaakyashravana Yathaarthajnaana itself 
accrues, it gets Baadhita by Anaadi Avidyaa. For this 
reason alone, even among the Jnaanis Raaga etc. which 
are the effects of Avidyaa are always seen. Therefore, 
the practitioner should perforce be practising over and 
over again Jnaanaabhyaasa till Avidyaa gets destroyed, 
becoming non-continuous.” For this doctrine there 
appears to be the approval of Sri Gaudapaada. “One 
should see that he does not slip down from the Tattwa” 
— (Maan.Kaa.2-38) — for this statement of Sri Gauda- 
paada and his instructing a device for ‘Manoanigraha’ 


(3-40 to 46) this alone should be the reason — these 
proponents have thus believed (Bri. Vaa. 4-4-887,888). 


It-is not possible to find out properly as to who are 
the proponents of this doctrine. In the Naishkarmyasiddhi ° 
also this school has been indicated (1-38) and then it is 
refuted. What has been stated in the Naishkarmyasiddhi 
that — “Raaga is a symptom of Avidyaa” — (4-67) — may be 
probably for the refutation of this doctrine alone. In the 
context of the above-méntioned Gaudapaada Kaarikas, if 
we examine deeply with an incisive standpoint the 
commentary written by Sri Shankara on that Kaarika, we . 
cannot fail to note that he had attempted to refute the 
doctrines of this school. From this it is possible to imagine 
that even before Sri Shankara, among the followers of Sri 
Gaudapaada at that time itself, there was a difference of 
opinion. Even Mandana Mishra, the author of ‘Brahma- 
siddhi’, has said: “Even after one cognises Aatmatattwa by 
means of Vaakya, there are instances. wherein the 
appearances of the nature of unreality continued to appear. 
For the purpose of getting rid of such false appearances, 
one should perform Tattwadarshanaabhiyaasa (repetition of 
the actualisation of the Reality)” — (Brahmasiddhi p. 35) at 
a particular place. And at another place, he has stated - 
“Because Shabdajnaana is Paroaksha, for the purpose of 
Aparoakshajnaana one should perform Upaasanaa” — 
(Brahmasiddhi p. 134). Because several logical devices of 
Mandana Mishra are being used in Sambandha Vaartikaa 
by Sri Sureshwara, a doubt arises in our mind to the effect 
that —“Why cannot this doctrine be that of Mandana Mishra 
himself?” But, becatise Mandana Mishra has stated that — 
“One to whom Shabdajnaana has accrued, for the purpose 
of Saakshaatkadra he makes an attempt by himself on his 
own. If needed, we may even say that for the sake of 
Saakshaatkaara the scriptures stipulate an injunction of 
Pratyayapravaaha (the continuous flow of thought); or, in 


the alternative, that is also futile. For, since in our 
workaday world it has been invariably seen that by means 
of Jnaanaabhyaasa the right knowledge being engendered, 
there is no need. whatsoever for any Vidhi” — (p. 154), it 
appears that his doctrine had been formulated after 
regularising a little the above-mentioned Prasankhyaana 
doctrine. Neither in the Naishkarmyasiddhi nor in the 
Vaartikaa this doctrine has been examined. It appears that 
Sri Sureshwara had believed that — “Because Avidyaa 
Samskaara being sublated gets Anuvritta (continued) it 
becomes the cause for the Smriti or Vidyaa. Avidyaa 
cannot possibly become harmful to Vidyaa” — (1-38) — is 
itself the refutation of this doctrine. 


May be, because these three groups of proponents 
were of the opinion that —- “After Shravana is performed 
Nididhyaasana is stipulated by way of an injunction” — the 
Vaartikaakaara had not reckoned Nididhyaasana to be a 
separate Saadhana and had written that — “Vaakyajnaana, 
which is continuous, is itself Nididhyaasana; it is not 
Dhyaana” — (Bri. Vaa. 2-4-217, 232, 233). Although this is 
slightly different from what Sri Shankara has written — 
“Nididhyaasana means the Pratyayaavritti (repetition of the 
concepts) which have to be performed in order to acquire 
Vastujnaana” — (Sootra Bhaa. 4-1-1). Because, for both the 
preceptor and the disciple the purpose of refuting the 
doctrine of those who used to say - “If one performs the 
repetition of Vaakyajnaana alone, he gets Saakshaatkaara” 
— was common. Sri Sureshwara has stated that — 
“Nididhyaasana is not Dhyaana” — quite stridently and then 
has stressed that — “Nididhyaasana is necessary for Jnaana” 
— in Vaartikaa (Bri. Vaa. 2-4-234) and in this Prakarana (1- 
52). For both Shankara and Sureshwara, the teachings that 
— “Vaakyajnaana is responsible for Aparoakshajnaana” — 
on the strength of the illustration of the tenth person (3- 
69,70) as also affirming that — “The Jnaana that accrues 
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from the Vaakya is bor only after sublating all the 
Kaarakas (instruments of knowledge)” — (3-71) — are 
common. It is quite clear that these two teachings render all 
the disputants who maintain that - “By Abhyaasa alone of 
Vaakyaarthajnaana Saakshaatkaara occurs” — answer-less. 
Hence, it is very essential for us to remember that none of 
the Jnaanaabhyaasa Vaadins has either mentioned the 
illustration of the missing tenth man, or has taken into the 
reckoning the teaching that —- “By means of the Vaakya the 
Akartrutwajnaana accrues”. 


DELIBERATION ON AVIDYAA 


What is the essential nature of Avidyaa, which gets 
sublated by Vaakyajnaana? Was the doctrine that — 
“Anirvachaneeya Moolaavidyaa is the Upaadaana Kaarana 
for Adhyaasa” — or that - “In Sushupti this Bhaavaroopa- 
Avidyaa (substantive ignorance) subsists” — acceptable to 
the author of this Prakarana? — These questions have to be 
examined in some detail by us as a matter of necessity. 
Having been deluded merely by the usage of the word 
“Upaadaana” in expressions like — “Avidyaa is the 
Upaadaana for Dvaita Samsaara” — both in Sambandha- 
grantha as also in this treatise at (2-99,114,116) also, some 
people have believed that ‘Avidyaa-Upaadaana Vaada’ was 
acceptable to Sri Sureshwara. But, for those who had 
discerned the fact that in the Sambandhagrantha the word 
“Upaadaana” has been used in the ordinary sense of a mere 


_cause quite synonymous to words like Hetu, Moola, 
' Nibandhana, Nimitta - it becomes quite clear that there is 


no basis for this belief at all. In this Prakarana all the words 
like Ajnaana, Anavaboadha, Apratipatti, Dhwaanta, Tamah, 
Moaha — are used as synonyms of Avidyaa. The doctrine 
that apart from Mithyaajnaana there is no other Avidyaa — 
has been refuted (3-5,6). Assuming the meaning of the 
word ‘Ajnaana’ to be a lack of Jnaana (3-1), and following 


the tenet of the Meemaamsakas that —“‘Ajnaana cannot 
become the cause for Samsaara” — those who raise an 
objection — to such people, a Samaadhaana has been given 
(3-7). The Vyaakhyaanakaaras have made certain efforts at 
certain places to distort the original text to denote that the 
author of this treatise has established the existence of 
“Anaadibhaavaroopa Avidyaa” (beginningless substantive 
ignorance) — quite different from Agrahana — (Refer to 
commentary on 3-7); but, in treatises like Naishkarmya- 
siddhi, Taittireeya Vaartikaa, Bri. Vaartikaa of Sri 
Sureshwara nowhere even a taint of Bhaavaroopa Avidyaa 
apart from Agrahana is to be found. Not only that, in 
Taittireeya Bhaashya Vaartikaa the following statements 
are to be found: “The Nityaavidyaa of the type ‘I do not 
know’ alone is the cause for this.....that which appears here 
to be Anaatman being Avidyaavijhrambhita (projected by _ 
ignorance) is also being called ‘Avidyaa’; for it, apart from 
Aatmaagrahana (a lack of knowledge of the Self) there is 
no other separate form” — (Tai. Vaa. 2-176,178,179). 
Besides, in the Bri. Vaartikaa it has been reiterated over 
and again that — “For Avidyaa the Anubhava of the type — 
“Na Vedmi’ (I do not know) — alone is the Pramaana” - as 
also that — “It is not Pramaanasiddha”. From all these 
reasons it will have to be stressed just like Mandana 
Mishra, that — “The author of this Prakarana has not in the 
least accepted any Avidyaa distinct from the two, viz. 
Agrahana and Anyathaagrahana”. Especially, in this regard, 
the teaching that — “More than Anyathaagrahana, Agrahana 
itself is the principal Avidyaa” — as also that — 
“Anyathaagrahana is not different from Agrahana” — 
uniquely belongs to the Vaartikaakaara (4-57), 


Now, it becomes established that — “What has been 
stated in this Prakarana (3-58) that Ajnaana exists in 
Sushupti refers to this Jnaanaabhaava”. For that reason 
alone therein the lack of the knowledge of the pot is given 
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as an illustration for Aatma Ajnaana. Without the 
Vaakyajnaana there is no possibility of Ajnaana being 
removed; it may not appear on certain occasions, but in 
order to ketuit the fact that its complete destruction is 
brought about by Vaakya alone, this Sushupti 
Ajnaanavaada has arisen; this fact has to be noted by the 
readers. Thus it has been very clearly explained that — 
“Ajnaana itself is sublated by Vaakyajnaana. After Ajnaana 
is dispelled, there is no possibility of Samshaya and 
Mithyaajnaana to exist; through the doorway of totally 
destroying the triad of Samshaya, Mithyaajnaana and 
Ajnaana, ‘Vaakya propounds Saakshaat Aparoakshaat 
Aatman who is of the nature of Satya-Jnaana-Aananda” — 
(3-47). However, the teaching that — “Vaakya dispels verily 
Anirvachaneeya Bhaavaavidyaa quite distinct from 
Agrahana — especially cannot be found anywhere either in 
this text or in the two Vaartikaas even if one tries to search 
out for it with the aid of a bright lamp. 


Anybody may raise a doubt of the type — “How at 


all can the Vaakya dispel this Avidyaa, which exists in all _ 


the three states of Consciousness?” But the statement that — 
“Avidyaa exists is due to the Avidyaaprasiddhi; just like 


the owl’s night, it is merely a Kalpana — (3-111). In | 


Aatman who is Jnaanaswaroopa there is not even a taint of 
Avidyaa at all (3-112). Because this Avidyaa, which is 
Avichaaritasiddha, is alone the obstacle to know Aatman, it 
is quite probable that the Vaakya may dispel Avidyaa and 
then signify Aatman (3-113). Where-from such an Avidyaa 
has come? This question does not arise in the mind of even 
the Ajnaani; nor does it arise in the mind of a Jnaani. The 
Ajnaani does not have the knowledge to the effect —“I am 
of a Nityachaitanyaswaroopa” — while the Jnaani has the 
steadfast conviction that — “Avidyaa does not exist in any 
of the three periods of time” — (3-117) — thus the author of 
this treatise has propounded. For those people who 
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ratiocinate the Vaartikaa sentence that —“If we observe 
from the introverted viewpoint, even the Avidyaatraya or 
the three Avidyaas do not appear in the three states of 
waking, dream and deep sleep” — (Bri. Vaa. 1-4-299) — the 


- truth that the statement to the effect that — “Avidyaa exists 


in Sushupti” — is made only from the Paraagdrishti 
(extroverted viewpoint) will not fail to loom large before 
him (4-45). Therefore, there is no contradiction whatsoever 
in the statements — “Avidyaa exists in Sushupti” — (3-57), 
at one place, and “Aatman exists as Adviteeya even in the 
three Avasthaas” — (4-48). There is nothing whatsoever like 
a Jnaana that has yet to be bor afresh or an Ajnaana that 
has yet to be dispelled (4-58)” — at another place. 


It need not be gainsaid that the statement — 
“Ajnaana rests on (based on) Aatman alone, and not on 
Anaatman; for Ajnaana Aatman alone is the subject matter 
and not Anaatman — (3-1)” — is also made from this 
Avidyaa Drishti alone. Thus, the author himself in 3-1 has 
clarified it. There do exist some people who are deluded to 
believe that this question — “Does this Avidyaa pertain to 
Jeeva or Brahman?”.— is posed by some present-day 
Vedaantins. And they compare it with the Shaareeraka 
Vaakya. But we have enumerated above several logical 
arguments to conclude that Sureshwara did not have even 
the least taint of the Moolaavidyaavaada in his mind. In 
fact, it is better to assume that he had not even seen the 
treatise called — ‘“Panchapaadika”, which is the source for 
that theory of Moolaavidyaa. 


Further, we have not been able to get any 
supporting evidence to acknowledge that at the time of 
Sureshwara the several controversial theories that are being 


discussed at scholars’ seminars in the present times like — . 


Avicchinna Vaada, Pratibimba Vaada, Ekaavidyaa Vaada, 
Naanaavidyaa Vaada etc. were in vogue. In the Panchapaa- 


dikaa (p.22) a doubt has been raised to the effect — “From 
the sentence — ‘Tattwamasi’, has not the sublation of the 
meaning of the word ‘Twam’ been instructed?” It has been 
merely stated that — “The Swaroopa of the Jeeva is verily 
Brahman” — and there is no question of any Baadha being 
referred to. Thus a consolatory explanation has been given. 
Let us assume that the statement in the Naishkarmyasiddhi 
to the effect — “In the Tattwamasi sentence by the virtue of 
the sublation itself brought about by the meaning of the 
word ‘Aham’, the Vaakyaarthajnaana accrues” - (2-29; 3- 
27,73)” — has been examined in Panchapaadikaa. Then, we 
can declare that the Panchapaadikaakaara belongs to a later 
period than Sureshwara, as also, the information about 
Moolaavidyaa is not to be found at all in the literature of 
the two Vaartikaas. 


CONCLUSION 


In the treatise called ‘Naishkarmyasiddhi’ the lone 
topic of — “By means of Vaakyajnaana alone Moaksha 
accrues” — an excellent discussion is carried out from 
various viewpoints. In this treatise many deliberations 
mentioned in the lore of the Vaartikaas are being signified 
in a subtle potential form. Without there being any 
contradiction to the principal teachings propounded in the 
Bhaashyas of Sri Shankara, many invaluable topics like the 
following are to be found here. (1) Aatman is of Swatah- 
siddhaanubhavaroopa. (2) Avidyaa is the lone hurdle in the 
path of Aatmajnaana. (3) By virtue of Avidyaa alone the 
mutual superimposition between Aatman and Anaatman 
has taken place. (4) Both Pramaana-Prameya Vyavahaara 
and the Kriyaa-Kaaraka Vyavahaara are Aavidyaka. (5) 
Pramaanas are not mutually contradictory of one another. 
(6) Both the Dharmajijnaasaa and Brahmajijnaasaa 
Shaastras are Prithak-Shaastras (transient, ephemeral 
sciences). (7) Vedaanta Shaastra is said to be Pramaana 


only because it helps sublate Avidyaa. (8) After 
Vaakyajnaana accrues, there is nothing else to be practised 
for the aspirant étc. are explained here in this treatise in a 


very: convincing manner. In this text there is no room for. 


getting confused by the difficulties encountered by certain 
ungrammatical forms taught in Paanini’s grammar or in 
reconciling all the teachings. This is verily a profound text 
for those who are Mumukshus and those who are deeply 
interested in Vedaantic deliberations which are Anubhava- 
pradhaana; in this regard there cannot be any doubt 
whatsoever. 





NAISHKARMYASIDDHI 


CHAPTER I 
- INTRODUCTION TO THE TREATISE 


TEXT: All creatures right from Brahma to the stub of a 
tree desire to get rid of all kinds of misery by themselves 
i.e. without the help of others. Hence, the Pravritti that they 
have to make by means of their own nature, in order to get 
rid of these miseries, are invariably interesting ‘arid 
impressive. For misery embodied-ness alone is the cause. 
For this body since Dharma (merit) and Adharma 
(demerit), which are amassed previously, are themselves, 
the root cause, that misery remains without being 


destroyed. Because for those Dharma and Adharma’ 


Karmas, which are Vihita (stipulated as injunctions in the 
Shaastra), Pratishiddha (prohibited) are the root cause, they 
remain without being destroyed.’ That Karma remains 
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without being destroyed for following reasons. (a) For 
Karma one’s Raaga and Dwesha are themselves the 
Aadhaara (support). (b) For these Raaga and Dwesha to be 
entertained one’s Adhyaasa or misconception alone of the 
nature of deciding a thing to be good or bad is the cause. 
(c) For this Adhyaasa the dual phenomena established to 
exist in one’s state of non-discrimination is itself the cause. 
(d) For all Dvaita — just like nacre-silver etc. — the Anava- 
boadha (a lack of knowledge) of Adviteeya Aatman is itself 
exclusively the cause. Therefore, for all Anarthas this 
Anavaboadha of Aatman is the cause. Because Sukha 
which does not come and go (i.e. that which is not 
adventious) and which is not Paratantra is verily Aatman’s 
Swabhaava, for this Self-knowledge Anavaboadha alone is 
the hindrance. For the one reason that we have not cognised 
Aatman properly as He is, Dvaita, Adhyaasa, Raaga- 
Dwesha, Karma, Dharma-Adharma, embodied-ness and 
Duhkha — these have been caused in that order. For the 
reasons that Sukha is not ephemeral or adventitious and is 
not Paratantra but it is verily Aatman’s Swabhaava — for 
that Sukha Anavaboadha itself is the hindrance. 


Because Ajnaana is of the nature of Abhaava, 
really speaking it is neither a cover nor a hindrance for 
Aatmaswaroopa; it only means that Ajnaana is the cause 
for the Aatmaswaroopa being not perceptible. The reason 
for using here in this context qualifying words like 
Anaagamaapaayi, Aparatantra, is to signify that the 
Vishayasukha is not Paramaarthasukha (the Absolute 
Bliss). Therefore, if that Ajnaana is completely destroyed it 
is tantamount to having attained all Purushaartha or the 
ultimate goal of all human existence. Since for the removal 
of Ajnaana the only cause is the dawn of Samyajjnaana, we 
should acknowledge It. 


Aatman is the object for Aatmajnaana. And the 


latter is the solution for all miseries. Aatman is not 
perceptible to the empirical valid means of knowledge like 
Pratyaksha, Anumaana etc. For empirical Pramaanas the 
external objects in the world at large are alone perceptible. 


_ But Aatman who is the Vishayi or the Witness is not 


perceptible. Empirical Pramaanas are Anaagamika or not 
produced by Vedaantic instruction, and hence by means of 


' Vedaantaagama Vaakya alone Samyajjnaana accrues. Here 


in this context there is an implicit suggestion that though 
Karmakaanda and Upaasanaaakaanda sentences are 


_Vaidika (parts of Veda), by means of either Karma or 


Upaasanaaa this Jnaana cannot accrue. Neither by means of 
Yoagipratyaksha (i.e. the mystic individualistic experiences 
attained by practitioners of mysticism) etc. can this 
Aatmajnaana accrue. 


INVOCATION AND PROPOSITION TO BEGIN 
| THE TEXT 


Here in this context, for the sake of achieving the 
desired objective as well as signifying the purport of this 
Prakaranagrantha, is being started: 


Verse 1: From whom this world has emerged out 
in the order of Aakaasha, Vaayu, Agni, Ap, Prithivi, - just 
like the snake from the rope has emerged — to that Hari 
(Vishnu or the sustaining aspect of the Trinity), who 
destroys Ajnaana and who is Buddhi Saakshi, my 
salutations. 


In order to indicate that his own Sampradaaya is 
projected through this above Pramaana, he is saluting his 
preceptor also by way of mentioning the relationship of his 
extraordinary qualities. That means, in order to signify that 
this traditional system of philosophy has come down to 
posterity through a line of illustrious preceptors, who are 
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capable of removing the Avidyaa of the seekers in a 
manner expounded in the scriptures, the -extraordinary 
qualities of the preceptor are indicated. Here in this context 
- the valid means of knowledge called ‘Aachaarya Vachata’ 
is itself the Shrutyukta Pramaana. 


Verse 2: To that preceptor from whom the 
prepositions like ‘Tamap’ etc. (i.e. Sanskrit prepositions 
like ‘Tamap’ ‘Ishthan’, ‘Tarap’ etc. connote the sense of 
‘unrivalled’, ‘not superior’) return without excelling him 
and who removes the ignorance of the pupil, my 
salutations. | | 


This verse is quoted in order.to articulate his own 
opinion, which is the cause for the salutation. 


Verse 3: Although the others have explained the 
Self-Knowledge, which is hidden in Vedaantic texts and 
which is pertaining to Absolute Reality of our Innermost 
Self that removes Samsaara, I am writing this 
Prakaranagrantha following the commandment of my 
preceptor. . 


What is the topic of this treatise? To that question 
an answer is given here: 


Verse 4: That thing which, if is established, the 
determination of this Entity will accrue and which, if not 
established, nothing whatsoever exists. [That Entity 
depending on whose establishment alone the determination 
of Anaatman, which is the object for the concept of ‘this’, 


becomes possible. As otherwise, the categories of cogniser, - 


the means of cognition and the object of cognition and their 
non-existence, do not become established.] Its Tattwa, 
which is Pratyagdharmaika Nishtha (endowed with the 
special qualities of being innermost, immanent, and 
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intrinsic), will be clearly expounded. 


With a view to kindling a taste for the intended 
topic of the treatise, the author is explaining the 
authenticity and authority of his preceptor by means of 
refuting any plausible doubt, which will be the cause for 
the invalidity of the forms of Anukta (not mentioned, left 
out) or Durukta (erroneously mentioned). If it is stated that 
the preceptor has mentioned any particular topic or tenet as 
also he has wrongly propounded, then it amounts to saying 
that he is neither an authoritative nor an authentic source. 
Then, in that event, no one will have any respect or 
reverence towards the treatise written by the author, who is 
a pupil. For this kind of a doubt a solution is provided in 
this verse. 


Verse 5: The preceptor has taught Veda 
Siddhaanta alone. With regard to this topic, since I do not 
have any power, I will not state much about anything. How 
at all can a firefly or glow-worm illumine any object, which 
the sun’s light has pervaded? 


“Because the preceptor himself has expounded the 
meaning of the Veda and has completed his task, the 


_motive behind writing this treatise may be the existence of 


a dishonest cause like acquiring name and fame etc. — such 
a doubt may arise, is it not so?” The following verse is 
written to refute it. 


Verse 6: I am not writing this treatise for the sake 
of fame, profit, benefit, worship; I am expounding it with a 
view to chastening my intellect by means of touchstones 
called ‘those holy men who know the Absolute Reality’. 


THE SUMMARY OF THE PURPORT OF THE 
TREATISE 


The following verse has been written with a view 
to indicating briefly the Prakaranaarthas (to wit: these four 
features have to be propounded in order to determine the 
essential nature of Self-knowledge) of Anartha and its 
Hetu, the Purushaartha and its Hetu: 


Verse 7: The Ajnaana of the Non-dualism of one’s 
own Aatman, which is dependent upon the Anubhava 
(Intuitive Experience) of one’s own Self exists, is it not so? 
That Avidyaa alone is the cause for Samsaara; its 
destruction itself is said to be Mukti for the self 
(Jeevaatma). 


Since the depiction of the means of the goal of 
human existence has remained, this verse provides. 


Verse 8: The fire called ‘Samyajjnaana’ which is 
kindled by means of the Vedaantavaakya burns away the 
Jeeva’s ignorance; but Karma cannot burn it. For, that is 
not opposite to it, i.e. Ajnaana. . 


THE PRIMA FACIE CASE OF 


KARMAVAADINS 


(A) BY MEANS OF KARMA ALONE MUKTI 
CAN BE ATTAINED 


In order to determine the meaning, which is 
proposed, several prima facie cases are mentioned. First 
Jnaana is accepted and then the opponent’s ent j 
Jnas argument is 
indicated: = 


Verses 9 & 10: Since Mukti is established on 
Kriyaas or actions, in what way can Jnaana affect it? To 
explain how it is, you listen to all that after quietening your 
mid. If Kaamyakarmas (actions done with a desire for 
something) are not performed and, giving up or renouncing 
Nishiddhakarmas (prohibited actions), if one keeps on 
performing Nitya-Naimittikakarmas (actions or rituals 
which are the daily chores stipulated in the scriptures like 
Sandhyaavandana, Pooja etc. as also rituals to be performed 
on special occasions or festivals) as per the injunctions 
stipulated in the scriptures. 


What happens if this is done? 


Verse 11: By virtue of the renunciation of the 
desire the Devatwa (divinity attained as a fruit of 
Kaamyakarmas) etc. do not taint this person. By virtue of 
his giving up prohibited actions, he will also not attain low- 
grade births related to hellish conditions. 


The objections and their solutions pertaining to 
Dharma and Adharma, which are responsible for this body 
(birth) are applicable to the Karmavaadin just as they are 

apclicable to Jnaanavaadin. 


Verse 12: Those Punya and Paapa Karmas, which 
have yielded as their fruit, this present body or birth, and 
which are providing happiness as well as misery, have 
perforce to be exhausted only by their enjoyment alone. 


Because this Samsaara is the resultant fruit of 
Karmas done with desires and which are prohibited, it is 
established that by means of giving up that Samsaara alone 
all mundane calamities will be got rid of; and hence, what 
if one performs Nityakarmas? Not so. By giving up 
Nityakarmas too calamities will entail: 
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Verse 13: And, by performing Nityakarmas this 
person is not tainted by Pratyavaaya (i.e. the Poorva 
Meernaamsakas who are predominantly Karmavaadins 


opine that if one does not perforni the stipulated © 


Nityakarmas, 2 smful defect called ‘Pratyavaaya’ entails) 
Therefore one should neglect Aatmavijnaana and resort to 
Karmas. (This doctrine has been refuted by Sri Shankara in 
the introduction to his Taittitreeya Bhaashya, Geeta 
Bhaashya 18-66 and Socotra Bhaashya 4-3-14. Sri 
Sureshwara also has elaborately condemned this doctrine in 


his Sambandha Vaartikaa. The opponent’s opinion is, in. 


addition that — “Even if it is said that to get established in 
the Self is itself Moaksha, that Moaksha may plausibly be 
attained by the performance of the. Karma alone) 


(B) THERE IS NO SCRIPTURAL TEXT 
EINSTRUCTING AATMAN AT ALL 


We have stated this, accepting Jnaana; but there 
does not exist any knowledge whatsoever pertaining to the 
topic of an established Aatmavastu. For, there does not at 
ali exist any Vaakya Pramaana, which signifies Aatma- 
vastu: 


Verse 14: Here in this context all those Shrutis, 
which exist, along with the Smrutis, are stipulating by way 
of injunctions Karmas alone with extreme effort. Therefore, 
Karmas alone are the means copious enough for attaining 
the objective. 


If it is objected that — “The doubt io ihe effect that 
— ‘Here ‘nere is no valid proof’ - is due to your mistake, 
that is of not examining and searching properly” — then, not 
so. For: 


Verse 15: Even if by keen effort I examine, neither 


in the Shrutis nor in the Smrutis the Vidhi pertaining 
Jnaana is seen anywhere at all. (To wit, scriptural 
statements like — “Aatmaa Vaa Are Drashtavyaha,etc.” 
indicate only the self; since they signify a Kartru needed to. 
perform a Karma they do not at all indicate or suggest any 
Moaksha Saadhana). We do not have any trust m anything 
else. 


Even though there does not exist any injunction 
one may proceed in the matter as per the conventional 
practice in society. To wit, not so. For: 


Verse 16: If anyone performs 2 ritual which has a 
benefit accruing m another world, without observing any 
injunction and out of delusion, that Karma cannot possibly 
render any help whatsoever — just like a sacrifice performed 
im burnt ash. 


The Vedaartha, which you too have acknowledged 
as the valid authoritative means, is known by Jaimini, who 
is the founder of Poorva Meemaamsaa Schoo! of philoso- 
phy. And by his statements too, this fact gets established. 
To wit: 


Verse 17: According to the Jaimini Sootra 1-2-1, 
traditional usages have the final objective of performance 
of an action. And hence, those sentences, which convey 
anything other than that, will be rendered worthless, and so 
Jaimini, out. of his greater knowledge, has by himself 
stridently asserted the interpretation of the entire gamut of 
the Vedas. 


Not only by the valid means of the statements of 
sages but also by the authoritative canonical means of the 
Vedas this becomes determined: 
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Verse 18: “Here ‘in this present life one should 
desire to live for a hundred years performing Karma all 
through” — (Isha. 2) — thus the Mantra has recommended 
the whole span of life in utilising for Karma alone. 


This is justifiable on two counts: (a) Because the 
Jnaanavaadin has accepted the Vaakyapramaanya 
culminating in Aatmavastu; (b) for a sentence a verb or 
predicate itself is most important. Therefore, the Jnaana 
that is desired by the seeker does not accrue: 


Verse 19: Words too do not at all come together 


syntactically without a predicate. Devoid of words there is 
no possibility for a sentence to exist; if that is so indeed, 
that sentence stipulates Jnaana as an injunction, is it not so? 


(C) EVEN IF KNOWLEDGE, BORN OUT OF 
AN INJUNCTION, IS ACCEPTED, MOAKSHA 
MAY ACCRUE BY SAMUCHHAYA 


Even if Jnaana is accepted, there is no defect. For: 


Verse 20: Since here in this context for Karma a 
proper relationship gets established either on the basis of 
the part and the whole or Swapradhaanatwa (its 
predominance independently) — even if Jnaana is there — n 
defect will entail. : 


CONCLUSION OF THE PRIMA FACIE CASE 


Whether Jnaana is accepted or not, by means of 
Jnaana, Mukti cannot accrue, is it not so? 


Verse 21: Therefore, for persons belonging to all 


Aashramas, Karmas which are to be performed by Vaak 
(speech), Manas (mind), Kaaya (body), if performed 


28 


THE ESSENTIAL SURESHWARA 


properly, proportionate to their respective strength (by that 
means alone) Mukti may accrue, and not by means of any 
other spiritual practice. 


KARMA IS NOT A VALID SPIRITUAL 
PRACTICE FOR MOAKSHA 


This is shear tattle or gossip which conveys a 
meaning non-existent — thus to consider several defects it is 
stated: 


Verse 22: Thus the statements of people who are 
having madly arrogant attitude, who are having bloated ego 
due to their erudition and who are having an intellect dulled 
by smoky ideas, keep on creating a big commotion in 
sacrificial halls! 


In order to suggest the beginning and the end of the 
blame it is stated: 


Verse 23: We will state here the defects which will 
falsify or refute the statements of the prima facie faction by 
means of arguments fully strengthened by logical devices 
without much ado. 


Because the four kinds of resultant functions of a 


Karma, do not occur in Mukti, the latter is not the effect of 
Karma: 


Verse 24: Because Mukti is merely the destruction 
of Ajnaana, Karma is not its cause. Just as the Ajnaana that 
is born in Ajnaana Karma, can never destroy Ajnaana.[{ To 
wit, when the darkness of the ignorance of the rope exists, 
the darkness which is of Brhaanti Jnaanaroopa (the nature 
of delusion) called ‘snake’ cannot possibly do away with 
the Ajnaana that is its own cause. Similarly the Karma that 


is bom from Ajnaana cannot at all remove the Ajnaana 
which is its cause. The tenet to the effect that — 
‘Bhraantijnaana or misconception is born from Ajnaana 
and exists only as long as Ajnaana lasts’ — is implicit in this 
illustration.] . 


Verse 25: Does Mukti accrue from a Karma or 
from all Karmas? If it is said from one each of the Karmas, 
then it amounts to saying that the rest of the Karmas are 
worthless. If it is said that it accrues from all Karmas 
meaning combining all Karmas, then it amounts to agreeing 
that, it is accruing from a Karma alone. 


All kinds of Karmas, Utpatti or an injunction 
pertaining to production alone, are related to the extra- 
ordinary Saadhya or plausible fruit that can be acquired. 
Here the Paarisheshya is not accomplished: 


Verse 26: Because Nitya Karma is meant for the 
destruction of sins, it cannot possibly be meant for the fruit 
of Mukti. In the same way, since Kaamyakarma is related 
to the fruits of Svarga etc. - that too is not the valid means 
of procuring Mukti. 


” Since there is no valid means also: 


Verse 27: The Saadhyasaadhanabhaava pertaining 
to this Paraloaka is to be known from the statement of the 
scriptures. I have never heard, in whatever manner. from 
the pronouncement or proclamation of the Shruti about any | 
Karma, which yields Moaksha. 


Since what I have accepted has been accepted: by 
you also, just like the statement of the mother-in-law — 
“You go” — your statement is useless. [To wit, ‘the 
daughter-in-law had told a mendicant that there was no 


alms to be given, hence he should go; but the mother-in- 
law, who wanted to assert her authority, called the 
_ mendicant back and told him to go] 


Verse 28: The fact that — “Prohibited actions and 
actions performed with a specific desire-to fructify have to 
be renounced” — is acceptable to you, just as it is acceptable 
to me. Since Nityakarma is Nishphala to yield Moaksha, 
Karma is not the proper Saadhana. 


FOR GETTING RID OF AJNAANA 
KARMA IS NOT THE MEANS 


JNAANA ALONE IS THE MEANS 


So far, the doctrine that — ‘Mukti is established to 
be attainable by means of Karma’ — (1-9) — is thus refuted — 
it amounts to saying. Further, now, by way of propounding 
as to which is the cause for engaging in all types of 
Karmas, the foregoing text has been expounded with the 
purport of strengthening the following tenet. “By means of 
the Intuitive Knowledge of the ever established 


Aatmavastu, all the Anartha of the nature of Samsaara | 


disappears”. 


Hereunder this tenet will be examined. Just as with 
regard to Pratishiddha and Yaadricchika (done as per one’s 
own whimsicalities) Karmas one imagines them in the 
manner. ‘This is beneficial or congenial to me’, ‘This is not 
beneficial or congenial to me’ - being constrained by 
reasons based on one’s own natural opinion alone, and just 
like a deluded person who desires to drink the mirage 
water, he accepts Saadhanas alone which are established on 
empirical valid means and ‘proceeds by himself to acquire 
what is beneficial and to get rid of that which is not 
beneficial. In the same way, with regard to Kaamyakarmas 
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which are Adrishtaartha (those which yield their fruits in 


other imperceptible worlds) as well as Nityakarmas, does. 


he by himself or by virtue of his own volition, begin to 


proceed or recede? Or in that regard for his Pravritti and - 


Nivritti is there a totally different cause altogether? 
Question: What benefit does accrue from this? 


Answer: If it is so, then listen. First of all, if it is 
determined that the Samyajjnaana, which is valid as per 
either Loukika or Aagamika means of an established entity, 
is itself the cause for one’s Pravritti; further, if there is no 
acceptance of the Nivritti Shaastra (scriptural texts devoted 
to Liberation from Samsaara Anartha) — then Karma- 
tyaagins stand deceived. For, they are invariably following 
Bhraantijnaana (delusory knowledge). Further, they have 
given up performing Karmas, which are accepted on the 
basis of non-conventional means (Aloukika Pramaana). As 
otherwise, just like the cause for the Pravritti of a person 
who wishes to drink the mirage water if it amounts to 
saying that Brhaanti Vijnaana (delusory spiritual 
knowledge) which is totally incompatible with the entity is 
itself the cause for all mundane dealings, then we have won 
the argument and you have spoiled your case. 


Verse 29: For the sake of those who wish to 
acquire a benefit as also those who wish to escape from 
non-beneficial fruit out of delusion, the scripture 
recommends or suggests devices both to acquire or to 
escape from, respectively, just like the Sun 
(dispassionately). 


Since — (a) Aatman is established to be non-distinct 
from unrivalled, unexcelled happiness and beneficial 
qualities. (b) What is said to be Ahita (not beneficial) is 
itself — like the object visible to the sixth sense — exists 


unrelated to anything else, - this Aatman of such an 
intrinsic nature has not been cognised alone, the 
Mithyaajnaana of the type — ‘Let me have something 
beneficial’, ‘Let not something not beneficial occur to me’ 
— just like the misconception caused due to lack of proper 
cognition of the desert, the sea-shell, is the motivating 
cause for misconceiving mirage water and_ silver 
respectively — thus (so far) it has been determined 


_ depending upon valid means like Pratyaksha, Anumaana, 


Aagama. It has also been determined that Shaastra does not 
empower or energise any material object. Further, the 
explanation of this very topic is begun in the following 
verse: 


Verse 30: The Shaastra does not at all create in a 
person either a desire for acquiring something or a desire to 
get rid of something. For, they are quite but natural; since 
these are to be seen in the animals etc. (it should be 
accepted thus). 


We have stated that one who has not cognised the 
essential nature of the Aatmavastu is himself the fit, 
qualified person for Vidhipratisheda Shaastra (scriptural 
texts stipulating injunctions and prohibitions). Now even if 
we examine as per the essential nature of the Vishayas, 
Pravritti to acquire or Nivritti to recede from them does not 
become relevant or worth the effort; with a desire to 
indicate this teaching, now we say: 


Verses 31 & 32: One desires to acquire a thing 
which is already attained, due to Ajnaana — just like the 
ignorant person searching for a gold ornament worn around 
his own neck; just as one due to fear wishes to get rid of a 
demon which is misconceived or imagined in one’s own 
shadow. One endowed with a mind which is covered up 
with delusion wishes to get rid of that which by itself has 
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gone away, due to ignorance. And he wishes to get rid of 
that problem which is not solved yet and to acquire that 
thing which is not yet acquired. 


Here in these four aspects distinguishing between 
Praapti and Parihaara, an axiomatic truth is propounded: 


Verse 33: Knowing the devices from the scriptural 
texts pertaining to the topics of Praaptavya and Parihaarya 
in an analytical, distinctive manner, there after practising 
those spiritual disciplines one will acquire what is to be 
acquired and will escape from the undesirable. _ 


. Further with regard to the remaining two aspects, 
they are there quite naturally. [To wit, we should interpret 
the words that are found in the verse so as to mean — “By 
nature only that are already solved’ and ‘By nature only 
they are already acquired’): 


Verse 34: Those which are already or readily 
solved and already acquired — to evade them is called 
‘Praapti’; these can be acquired only by Self-Knowledge 
and not by Karma. Since Ajnaana alone is the impediment, 
those two are not achieved by means of Karma. 


Why do the acquisition of unexcelled happiness as 
well as total riddance of misery without any remnants 
which can be attained only by means of the Intuitive 
Knowledge of the Absolute Reality of Aatmavastu and not 
by means of Karma? We give the answer: 


Verse 35: Because Karma is born out of Ajnaana, 
it is not adequate enough (capable) to drive away Ajnaana. 
Just as the sun is capable of driving away darkness, 
Samyajjnaana alone is the proper counter for that Ajnaana. 


30 


THE ESSENTIAL SURESHWARA 


Objection: Even Aatmajnaana also has been 
brought about by the cause, i.e. Avidyaa; for, without 
taking into consideration phenomena like Shaastra, 
Shishya, Aachaarya etc. Aatmajnaana cannot accrue, is it 
not so? 


Solution: This is not at all a defect. For, 
Aatmajnaana is invariably dependant upon the self- 
established Paramaarthaatmavastu (the substantive entity of 
the essential nature of Absolute Brahman-Aatman) alone. 
Aatmajnaana, being capable of destroying Avidyaa as also 
the Kaarakasamooha, the group of all means of actions, 
which are brought about by it, It desiderates Shaastra, Guru 
etc. for Its Utpatti and not that after Its birth It does not 
desiderate the aid of anything else to drive away. Avidyaa; 
whereas, Karma needs both, for its birth and after its birth 
also. Kriyaa or any action without anticipating Kaarakas 
(means of actions) cannot last to yield a fruit, which can 
accrue after a long unimaginable period. For, it is 
something endowed with a nature of mere plausibility. 
Kriyaa, unlike Aatmajnaana, as soon as it is born (at that 
very moment) does not relate the Kartru with the fruit like 
Swarga etc. Whereas Aatmajnaana quite distinct from Its 
own Swaroopa bom for the purport of Purushaarthasiddhi 
does not anticipate anything else at all — whether it be a 
Roopaantara or Saadhanaantara (different form or different 
spiritual practice, respectively). For: 


Verse 36: Because It is born out of a Pramaana as 
also It is strong or powerful, Samyajjnaana does not get 
falsified. In fact, It does not also desiderate any other 
Saadhana in order to sublate Ajnaana 


Since one’s own case has been argued out on the 
strength of proper cause, the Aachaarya concludes his 
exposition without any shadow of doubt: 


Verse 37: Therefore, in order to drive away 
Ajnaana, which is the cause for the ocean of misery, 
Samyajjnaana is totally sufficient; whereas Kriyaa is not, 
for the reasons mentioned before. 


Objection: Even though Samyajjnaana is powerful, 
It being falsified by means of Mithyaajnaana, which is born 
out of Apramaana, is seen by us, is it not so? For, even if 
Paramaarthajnaana has accrued, the various Pratyayas like 
Kartru, Bhoaktru, Raaga, Dwesha etc., which are caused by 
Ajnaana, are invariably appearing. If Samyajjnaana is not 
falsified, there is no possibility whatsoever for these 
Pratyayas, which are totally opposed to It, to exist. 


Solution: Not so. To wit: 


Verse 38: Because Avidyaa is sablated, it can 


_never sublate Vidyaa. Its Vaasanas. will necessarily acquire 
‘the capability of becoming the cause for remembrance of 


Knowledge. 
SAMSAARA EXISTS IN AVIDYAA 


Because Karma is caused by Ajnaana, this reason 
has been elucidated so far. Its substantiation was also 
carried out on the strength of sentences like —“For those 
who desire beneficial things “~ (1-29) etc. even earlier. For 
the purport of its Abhyucchaya (its seeking the help of 
another logical device to demonstrate this truth) by means 
of Anvaya (the logical association of or association with) of 
Avidyaa, the Anvaya of Samsaara is being demonstrated 
and hence it is said: 


Verse 39: Having acknowledged an innate 
identification with the body as — “I am myself the body”, 
which is the very essence of ‘Braahmanya’, etc. - man by 


virtue of his speech, mind and body becomes a slave of the 
Shruti. 


- Since Karma is caused by Ajnaana alone, if that is 
driven away, its cause, i.e. Ajnaana, also goes away. And 
hence, now we say: - 


Verse 40: By virtue of the fire called 
‘Brahmajnaana’ if all the qualifications and authoritative 
capacities of a person, who is a Muni, are burnt away, he 
will be placed on top of the Shruti, so to speak. And hence 
he will neyer become a slave of the Vedas. 


Further, there remains another disputant. To wit, he 
is one who is endowed with an Antahkarana, which is 
hidden by a thick cover of Avidyaa; one who has acknow- 


ledged all causes of Karmas, Adhikaaras of the type of. 


Kartrutwa etc. and who is caught in the predicament of 
spiritual commandments and as one undertaking Karmas: 


Verse 41: By virtue of Punya Karmas one attains 
Devatwa and by virtue of Nishiddha Karmas one attains a 
hellish state; by virtue of both Punya and, Paapa, man 
attains Manushyatwa involuntarily. 


From the four-headed Brahma to the immovable- 


pole, ih a terrifying ocean of misery; just like a machine 
used for raising water from a well in the order of rise and 
fall - Adhama, Madhyama and Uttama, as also Sukha, 
Duhkha, Moaha, which appear and disappear instantly like 
lightning; having queer wombs which give rise to various 
conglomerations; just like an empty dried pumpkin shell, 
which is floating in an ocean and which is caught in a 
gigantic gale; who is having a mixture of good and bad — 
Man is prompted by the gale of Karma. 
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Verse 42: Thus this Kaami, tied up by phenomena 


like Avidyaa-Kaama-Karma, is incessantly having various - 


births, and being fully overwhelmed by misery, he is 
getting repeated births and deaths. 


In this above-mentioned sense, in order to create a 
sense of respect for the spiritual text, the valid means is 
being stated: 


Verse 43: The scriptures too mention this purport 
in order to help remove Kaama. For, that alone is the cause 
for Samsaara; its destruction is brought about by the 
destruction of Ajnaana. 


Which is this scriptural statement? To wit: 


Verse 44: “When all the desires which lurk in his. 


heart are got rid of, then the mortal man becomes immortal; 
here itself he attains Brahman” — (Bri. 4-4-7); as also, 
“Here whatever actions he has performed, he obtains their 
ends and from that other world of enjoyments once again 
he returns to this world in order to perform other Karmas; 
as also one who desires in this manner attains a Gati of 
Beatitude and remains without entertaining any further 
desires; one who is an Akaama, Nishkaama, Aaptakaama, 


and Aatmakaama, his Praanas do not ebb out; he being 


Brahman, he merges in Brahman” — thus those people 
belonging to Vaajasaneeyashaakha recite (Bri. 4-4-6); 
“This is bound only by Kaama” — thus Vyaasa has said, and 
he has also said that - “Here once again there remains no 
bondage. One who is freed from the bondage of desires is 
himself the qualified person for Brahmabhaava (the 
attainment of the Intuitive Experience of the Absolute 
Reality)” - at each and every step. (Moaksh Dharma 251- 
7). 


KARMAS ARE THE MEANS FOR MOAKSHA - 
~ SEQUENTIALLY 


Lo! behold, this alone which we are describing is 
the path of Samsaara. Further, now in order to escape that, 
how the Karmas acquire the Kaaranatwa for Moaksha in an 
indirect way as an aid we will mention: 


Verse 45: Thus, to that person, who is burnt 
(tormented) by misery, by virtue of his performing 
meritorious acts - somehow or the other - and his having 
cleansed his mind by Nityakarma, Vairaagya is born in his 
heart. 


What kind of detachment is born? To explain, it is 
stated: 


_ Verse 46: Just as by experiencing hell a fear had 
accrued, similarly, because he cognised the objective as it 
really is, he experienced fear from Kaamyaphala; he desires 
to perform Nityakarma. 


Thus by performing Nitya and Naimittika Karmas: 


Verse 47: The mind getting purified, by virtue of 
his offering the Karmas to Eashwara, and when it gets 
extremely cleansed, it projects a detachment towards 
attainment of other worlds like Brahmaloaka etc. 


Is it not true that the fish-hook called ‘Kaama’ is 
dragging away the mind, which is full of impurities called 
‘Rajas’ and ‘Tamas’ and imprisoning it in a torture 
chamber called ‘objects’ which ends in all misery? 
Therefore, by virtue of cleansing the mind by practising 
Nitya and Naimittika Karmas one can get rid of the 
impurity called ‘Rajas’ and ‘Tamas’. And making the mind 
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pure devoid of any fickleness like a cleanly washed marble 
slab, without getting caught by the dragging of the fish- 
hook called ‘Atigraha’ and getting cleansed of all 
impurities and turning introvertedly towards the one and 
only Aatman, the mirror of the mind gets stilled. Hence it is 
stated that: 


Verse 48: When the inner instrument of the mind 
rises up after giving up all desires,. then only it will, by 
_itself, start yearning to approach Pratyagaatman. 


Herefore, since their powers have been exhausted, 
Karmas bequeath to their offspring called ‘introvertedness’ 
(Pratyagpravanatwa) and thus Karmas become -the valid 
means that have accomplished their objectives: 


Verse 49: Karmas engender in the intellect 
introvertedness by means of cleansing it and become valid 
means that have accomplished their ends, and just like the 
clouds disappear at the end of the rainy season, the Karmas 
themselves get extinct. 


For Nityakarmas, this Mahima (greatness) exists, 1s 
it not so? 


Verse 50: Therefore, Mumukshus who seek 
Aatmajnaana should dlways be performing Nitya- 
Naimittika Karmas for the purport of Chittashuddhi. 


For the meaning that is mentioned above, 
Bhagavanta, who is omniscient, js Himself the Pramaana: 


Verse 51: For the Muni, who wishes to climb up 
the ladder of Yoga, Karma is said to be the Kaarana; after 
he climbs up the ladder of Yoga, to him only Shama alone 
is the Kaarana — thus there exists a Smriti. 
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By performing Nityakarmas one begets Punya. As 
a result of the engendering of Punya, Paapa gets destroyed. 
By this Chittashuddhi accrues; by that, in turn, one comes 
to cognise the ground reality of Samsaara. By that 
Vairaagya and from that Mumukshutwa accrue. There- 


after, a device for that Moaksha is sought; then, all Karmas ... 


and their respective Saadhanas are renounced; thereafter 
Yoga is practised giving rise to introvertedness. Thereafter 
one should reckon the meaning of sentences like 
“Tattwamasi” in the proper manner and by virtue of this 
correct cognition Avidyaa will be destroyed. Further, by 
virtue of that correct Cognition one should get established 
in one’s Swaroopa alone. The Shrutis like — “Having been 
Brahman, he becomes one with Brahman” — (Bri. 4-4-7); 
“Having been liberated, he gets liberated” — (Katha 2-2-1) — 
are authoritative sources for this tenet. 


Verse 52: Thus by Parampara Karma becomes the 
cause for the destruction of Avidyaa. Karma, unlike Jnaana, 
cannot directly destroy Avidyaa; for, it is not opposed to 
Avidyaa. 


The effect of Karma cannot possibly accrue even 


_ the least bit in Mukti; and what may possibly accrue in 


Mukti, that fruit does not at all desiderate Karma. This truth 
is being stated here: 

Verse 53:' Utpaadya, Aapya, Samskaarya, 
Vikaarya, — all these: are the fruits of Karma. But Mukti is 
not, in this manner, any one of these four; therefore, Karma 
is not a Saadhana for it. 


JNAANA IS A NIRAPEKSHA SAADHANA FOR 
MOAKSHA 


Thus, it has been described that mere Karma is not 


enough to remove Avidyaa. And it has also been signified 
that — “No kind of Karma fits in as the cause for Mukti”, in 
accordance with the essential nature of the Mumukshu, 
Jnaana and its subject matter. As a result of this 
deliberation, it amounts to indicating all the other details 
beginning from 1-29 onwards. And, in the same manner, 
the truth that — “What kind of a clever blending of Karmas 
is helpful by virtue of their sequential practice indirectly” — 
also has been propounded. In so far as the destruction of 
Avidyaa is concerned, the Aatmajnaana alone, which 
accrues by attaining the Swaroopa, is the extraordinary 
spiritual practice. And, no other spiritual practice 
whatsoever is capable, either in the predominant sense or 
being its subsidiary; this truth will be enunciated now: 


In this, first it is explained that - “A Jnaana, which 
is subsidiary to any other, cannot be the cause for 
Ajnaananaasha”: 


Verse 54: But, Jnaana combining with Karma does 
not destroy Ajnaana. For, there being a relationship of 
Saadhya-Saadhana, respectively, they do not exist in one 
and the same time. 


For both of them, which are equally predominan 
Samuchhaya is not possible at all: ai 


Verse 55: Further, just like a lion and a lamb — 
since they have a relationship of Baadhaka-Baadhya, 
respectively, and since such opposites cannot possibly exist 
at one and the same place, there is no Samuchhaya between 
the two. 


How come this relationship between that which is 
sublated and that which sublates? To explain: 


Verse 56: Avidyaa is not Jnaana of an entity as it 
really is; Vidyaa is that which is opposed to it. It being so, a 
Samuchhaya of the two is just like a Samuchhaya 
blending) between the sunlight and the darkness. 


Therefore, to one who Intuits Brahmaatman, who is 

. non-doer of an action, all the kinds of promptings of Karma 

“are rendered blunt. For, that Jnaani is of an essential nature, 
which is not suited for promptings of Karma. How? That is 
answered: _ 


“Verse 57: Just as a‘ Kshatriya does not engage 
himself in performing Brihaspatisavana or a Brahmin does 
mot engage himself in performing Karmas meant for a 
Kshatriya. 


Just as this illustration; in the same way, in the. 


illustrated case also it is applicable; to indicate this truth, it 
is stated: 


Verse 58: A Jnaani, who is devoid of a body, who 
has got rid of all’ doubts and who-has acquired the 
discriminative knowledge from the scriptural statements 
like — ‘Not this, Not that’ — and similarly one who has no 


Aatmadrishti (innate identification) with the body, the 


senses etc., will not even condescend to look at them. 


In order to clarify this purport, an illustration is 
mentioned: 


Verse 59: Just as a boy superimposes a real 
‘elephant-ness’ in a doll of clay of an elephant and plays 
with it, similarly an idiot superimposes on Aatman 
phenomena like body, senses etc. and carries on his 
transactions. 
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Apart from this, we do not say that there does not 


. occur any Samuchhaya between Jnaana and Karma 


everywhere. Where between Jnaana and Karma the 
relationship of Prayoajya (a thing which has benefited) and 
Prayoajaka (that thing which has brought about the benefit) 
there is no possibility for éven my father to avoid 
Samuchhaya. Here, in order to distinguish this, an 
illustration is indicated: 


Verse 60: Just as one, who comprehends 
mistakenly a stump of wood to be a thief, gets afraid and 
Tuns away, similarly one who is deluded to believe Aatman 
to be the intellect etc. superimposes something else on an 
entity and keeps on transacting. 


Thus wherever there exists a relationship of 
Prayoajya and Prayoajaka between Jnaana and Karma, in 
all such contexts this very axiom is applicable. But where 
simultaneously or in a sequential order there is no 
possibility of Samuchhaya being applicable — that topic we 
will exemplify: 


Verse 61: Just as knowledge of a stump of wood is 
not an Anga (subsidiary part) for running, similarly 
Aatmatattwavijnaana is not a subsidiary part for performing 
Karma. 


For, in the case of Guna this nature exists: 

Verse 62: That which is dependent upon another’s 
essential nature that may be full of the other’s subsidiary 
aspect. For, the subsidiary part (Guna) is not capable of 
consuming the principal. 


For: 


Verses 63 & 64: That Jnaana, which is to be found 
in the Karma Kaanda, may be the Guna for Karma. That 
which is to be found in the other’s chapter — that former 
phenomenon is said too be the other’s Anga. But that 
Jnaana which by virtue of Its mere birth destroys our very 
ignorance itself — that Jnaana can never be an Anga for 
Karma; neither can it become its Pradhaana (principal 
component). 


Even the proponent of the theory of Samuchhaya 
has perforce to accept this. For: 


Verse 65: Without removing Ajnaana, Jnaana 
cannot possibly. accrue at all. Jnaana, which has destroyed 
the very conglomeration of Kaaraka, cannot possibly touch 
Karma. 


This is another reason for the demolition of the 
doctrine of Samuchhaya between Jnaana and Karma: 


Verse 66: The Hetu (cause), Swaroopa (essential 
nature), Kaarya (effect) — these relationships between these 
two, i.e. Jnaana and Karma, are totally opposed to each 
other - just like light and darkness. Therefore, there is no 
relationship whatsoever between Jnaana and Karma. 


REFUTATION OF SAMUCHHAYA 
ACCEPTABLE TO PROPONENTS OF A 
PARTIAL VIEW 


When we conclude in this manner, some people 
taking recourse to, and based on the strength of, their 
respective Sampradaaya aver in the following manner: By 
virtue of the Vedaantavaakya, the Vijnaana to the effect — 
“I am Brahman” — accrues, is it not so? Merely on its 
dawning, it does not rid oneself of one’s Ajnaana. Apart 
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from this, if for a long time one performs Upaasanaa daily 
and for a long period, because his Bhaavana gets enhanced, 
his Ajnaana is removed in due course without any remnant. 
The authoritative source is the Shruti sentence — “Kaving 
been the Divine Being, he merges in the Divine Being” — 
(Bri. 4-1-2). | 


~ Some others assert that because the knowledge of 
the type — ‘I am Brahman’ — born out of Vedaantavaakya is 
Samsargaatmaka (of the nature of the syntactic coherence), 
it does not convey at all the Reality, as It is, of the Aatma- 
vastu. Apart from this, if one practises Jnaana itself incess- 
antly like the continuous flow of Ganges, as a result of that 
another Jnaana, which is not the syntactic meaning born out 
of the sentence, is Itself born. That Jnaana alone will 
destroy without leaving any remnant darkness caused by 
Ajnaana. On the validity of the Shruti: “A Brahmin should 
first.cognise and then acquire Prajnaa” — (Bri. 4-4-20) 


- Verse 67: By virtue of acquisition of it once, this 
Aagama Jnaana destroys the Ajnaana, which has wom the: 
form of Kriyaa-Kaaraka; therefore, between these two there 
is no contact. 2 


EVEN IN THE NAANARASABRAHMAVAADA 
SAMUCHHAYA DOES NOT HOLD GOOD 


Thus, in this faction too which propounds - 
‘Brahman is Naanatwa Rahita’ — we have refuted the 
Samuchhaya between Jnaana and Karma. Further, now 
even if another faction is tentatively accepted and we are 
confronted, as before there cannot be any trust engendered 
in Samuchhaya. As to how this truth can be demonstrated, 
it is being depicted: 


Verse 68: In whatever theory, propounded by any 
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disputant, if the Brahman is not depicted as devoid of 
Naanatwa, it is not possible to establish Jnaana-Karma 
Samuchhaya at all. 


Dividing it is for the purport of indicating the 
distinctions of the refutation: 


Verse 69: In his doctrine Brahman has perforce to 
be his own Aatman alone, or It should be of the nature of 
Anaatman. Therein, the non-attainment of (Brahman), 
which is Aatman, might have been the outcome of Moaha. 
The non-attainment of Brahman, which is a different 
Anaatman, might have been caused by Moaha only. 


(Therein) by virtue of its very essential nature of 
Being itself if Brahman is attainable, since It is verily 
Aatmaswaroopa, if mere Aasuramoaha as the only cover is 
the cause for not having attained it, then in that doctrine: 


Verse 70: In order to destroy the cover of Moaha, 
Karmas are not the cause at all; since by means of Jnaana 
alone that Phala is attained, Karma is useless. 


If it is said that Brahman is not of the nature of the 
Saadhaka’s Aatman, then Karma cannot acquire the 
position of Saadhanatwa; even Jnaana — whether it is 
having Samuchhaya or not with Karma — cannot possibly 
(acquire Saadhanatwa). For the Saadhaka, who is separate, 
Anyatwa becomes self-established; for Brahman too 
(Anyatwa) becomes (self-established). Therein thus: 


Verse 71: There is no possibility whatsoever of 
one thing to acquire the Swaroopa of another. Even if it 


exists, then man, (himself) by getting destroyed, may yet 


obtain another form. 


In one case: 


Verse 72: By means of Jnaanaabhyaasa, which is 
helpful to Paramaatmapraapti, even the Dvaitins may get 
liberated; but by means of Karma which is Paramaatma- 
viroadhi, that is not possible at all. 

Whereas, in the other doctrine, there is no scope 
whatsoever for Vidhi. To wit: 


| Verse 73: To a Jivanmukta, who is established in 
Brahman alone macrocosmically as well as microcosmi- 


cally, what is the reason for engaging himself in Karma? 
You answer. 


Whether all the causes for engaging in Karma 
occur or not, the predicament of mixing up all Karmas will 
entail one. For: . 


Verse 74: Because for this one there do exist all 
castes etc., no motivating cause becomes tenable for 
Karmas in the least. For, without desiderating Vishesha, 
Karma does not proceed at all. 


Due to his Adhyaatma Abhimaana, for him also 
there can be a Vidhi, is it not so? No. For: 


Verse 75: To a Jnaani there is no Adhyaatma 
Abhimaana too. For, it is Asura. If a Jnaani also were to 
have Asuradharma, then Brahmadarshana is useless. 


Since it is the outcome of Ajnaana — whether it 
occurs simultaneously or in a sequential order — they are 
Vastutantra or Avastutantra. And it being so, there is no 
contact between Jnaana and Karma; thus, although the 
prima facie opponent is helpless, clinging on to anything 


desperately — even if it be a blade of grass — he avers: 


Verse 76: Instead of this, still if it is maintained 
‘that he attains Adhyaatma (Abhimaana), then depending 
upon those he acquires ignorance. He will invariably be 
performing Karmas; for, who is there to prevent an ignorant 
person? 


-For: | 


Verse 77: In the forms of the Saamaanya and 
Vishesha, Karma is verily this Jnaani’s Aatman alone. 
Therefore, just like the exhalation and mee it does 
not desiderate any Niyoaga. 


Objection: If so, let Brahman be Bhinnaatmaka (of. 


the nature of distinctions) and Abhinnaatmaka (of the 
nature of non-distinctions). If so, then both Jnaana and 
- Karma are possible; for, they are Bhedaabhedavishayaka. 


Solution: First of all, this doctrine is not at all 

‘possible. An intellect, which entertains a sense of 
" distinction of the type — “This is quite distinct” — without 
removing the sense of non-distinction can never contact an 
objective phenomenon, is it not so? If this is believed to be 
true, then the objects, which are said to be. Bhinnaabhinna, 
will be rendered to be affected by unnaturalness. Further, 
even though this Bheda-Abheda Vaada is opposed to valid 
means of evidence, if this doctrine were to be adopted, even 
then, since both the. contradictory theories have been 
accepted, in the Abheda doctrine Brahman will be rendered 
to be Duhkhi. Therefore, it is stated here: 


Verse 78: If it is said that Brahman is 
Bhinnaabhinna, then your (this Brahman) will become 


Because it is established, it is also not possible. | 
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miserable; It will be rendered to be afflicted with all kinds 
of miseries. How excellent is the awareness of Aatma- 
vedins! 


CONCLUSION OF THE REFUTATION OF 
SAMUCHHAYA DOCTRINE 


Therefore, the statement that there can never be 
any Samuchhaya between Jnaana and Karma stands 
established — thus it is being concluded. 


Verse 79: Just as for the sun it is incompatible to 
be subservient to darkness; just as for the fire being 
subservient to cold and just as for water being subservient 
to heat is not compatible, in the same manner for Jnaana to 
blend with Karma is impossible. 


REFUTATION OF THE DOCTRINES OF THE 
PRIMA FACIE OPPONENTS 


On the strength of the above-mentioned reasons 
alone it amounts to refuting the prima facie arguments and 
hence there does not remain anything whatsoever to affirm 
that. Therefore, in accordance with the method of reasoning 
with a view to concluding the prima facie opposition’s 
refutations just to mention something or the other for 
namesake the following statement is made: 


Verse 80: Several arguments which were 
unreasonable like — “Since Mukti is established to be 
attainable by virtue of actions” — (1-9) had been mentioned 
by the prima facie opponent — is it not so? As to how that 
doctrine is unreasonable we will signify now. 


You are saying that one should give up Kaamya 


Karmas and Pratishiddha Karmas. To abide by this oath is 


not possible. What is the reason? The answer is: Once the 
Karma has been performed there may be two kinds of 
getting fruits from those Karmas, viz. (a) by experiencing 
the actions, which bear fruits, that have begun to yield. And 
(b) inauspicious actions which do not have fruits that have 
begun to yield by means of Praayashchitta. There is also a 
third kind of getting freedom from actions, i.e. by means of 
Akartraatmaka Jnaana; but because you are not accepting 
that Self-Knowledge, you may not accept that method. 
Here, in our empirical world, there do exist Sanchita 
Karmas, neither the fruits of which have been experienced 
nor which have yet yielded their fruits. They cannot 
possibly be renounced even by an independent free person. 
Even otherwise, if one says that he would give up actions, 
which have begun yielding fruits, he cannot possibly give 
them up. What is.the reason? The answer is — Because they 


__ have already begun to yield their fruits. To wit, that Karma, 
” which isnot yet performed but which is to be performed in 


the future, carr possibly be renounced. For, in that event, — 
only the Kartru will perforce have full freedom with regard 
to Pravritti and Nivritti from action. But, if the action has 
already been performed, that cannot be possible. And 
hence, the oath that you have undertaken to achieve is not 
possible to be fulfilled. Because it is not possible to 
promise thus, this opinion alone is correct. To wit: It is not 
possible to undertake an oath to the effect - ‘As long as I 
am alive, I will not perform Kaamya Karmas as well as 
Pratishiddha Karmas’. For, however-much people may be 
wise, they too are seen to be committing certain crimes. 
Because there is no Pramaana also (this doctrine alone is 
correct. To wit) There.is no Pramaana Vachana to the effect 
— “One who is desirous of Moaksha should perforce 
perform Nitya and Naimittika Karmas; should perforce 
give up Kaamya-Pratishiddha Karmas and should, by way 
of experiencing the fruits of Praarabdha Karmas, wear off 
those Karmas”. It being eternal also, it is correct; there is 
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no counting of Karmas, which have been performed and 
have been amassed over several births; for, Samsaara is 
Anaadi. Besides, neither by performing Kaamya Karmas 
nor avoiding Nishiddha Karmas there can ever Le any 
liberation from those past Karmas. For, since both purity 
and impurity are equal, there is no opposition between 
them. Therefore, the author says: 


Verse 81:Because here there exists endless 
Kaamya Karmas, it is not possible to give up all of them. 
Neither is it possible for giving up the Nishiddha Karmas 
that have been performed in endless previous births. - 


Thus in the following manner it may be your 
opinion. There exist those Karmas performed in the 
already-experienced, extinct, endless past births. With 
regard to them: 


Verse 82: If yeu say that - just as the sinful 
Karmas are wom out by:.Praayashchitta Karmas and the 
past Karmas get destroyed by Nitya Karmas - then that is 
not proper. For, since there are no fruits accruing for Nitya 
Karmas, by those Karmas no destruction of Kaamya 
Karmas etc. is possible. 


Because there is no valid proof for this also, this 
doctrine is not proper. For: 


Verse 83: Just as by means of a sentence it 
becomes known that — “In order to remove Paapa, 
Praayashchitta alone is the proper means” — but by means 


of a sentence —“In order to destroy Kaamya Karma, Nitya 
Karma is the means” — it is not known from that sentence. 


; Further, your doctrine may. be possible; you may 
say that - by meahs of Kaamya Karmas, that have been 
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accumulated in the past alone, let there be the destruction 
of the Kaamya Karmas. That is not proper. For: 


Verse 84: Just as by means of Paapa, other Paapas 
cannot be destroyed, similarly by means of Kaamya 
Karmas other Kaamya Karmas cannot be destroyed. For, 
between these two there is no opposition. 


Thus, we have refuted the doctrine that — “Mukti is 
attained by means of Karma”. Now, in order to provide a 
satisfactory solution for the tenet that — “To prove that there 
exists Aatmajnaana no valid means is possible to provide” 
— it is stated: . 


Verse 85: Because people having. desires are 
endless in number, the Upanishads along with Smritis are 
stipulating by way of injunctions Karmas which yield many 
desired objects with an extraordinary effort. 


Anything that is in abundance cannot acquire the 
ability to become a cause for validity. Therefore, it is 
stated: 


Verse 86: For being a valid means anything 
existing in great numbers is not the cause. For, towards one 
and the same object all the Pramaanas do not get directed; 
one thing has the capability of being the valid means for 
one thing only. 


_ Further, we had stated in 1-15 that —- “Now, even if | 


observed from the standpoint of effort, the injunction with 
regard to Jnaana is not to be seen” — there, in that context 
too, it was your mistake only. Why? Because: 


Verse 87: Haven’t you heard about those superior 
scriptural statements, which stipulate Aatmajnaana? For 


instance: “After examining the other worlds, which can be 
attained (by means of Karma, a Brahmin) should acquire 
Vairaagya to the effect — ‘That which is not the fruit of 
action cannot possibly be attained by means of action. In 
order to know this truth he should perforce approach a 
preceptor — (Mundaka 1-2-12)’ — and which have turned his 
attention towards Naishkarmya.” 


Objection: The injunction which is new, not known 
of the type — “One should perforce meditate on it as 
Aatman alone” — (Bri. 1-4-7); “Oh dear, one should 
Intuitively cognise Aatman alone” — (Bri. 2-4-5) exist in the 
Upanishads. And hence, does it not amount to deciding that 
the human being has been directed to engage himself in 
action for the purport of cognising the Self? 


Solution: Not so. For, Vastutattwa Jnaana, which 
roots out the ‘P notion, which is the basic cause for 
mundane miseries, and which is the valid means for Mukti, 
is not Purushatantra or a thing within the control of-a 
human being. Even if we accept it to be a Vidhi, this is not 
Apoorvavidhi. Therefore, it is said: ~ 


Verse 88: Because the purport of an injunction can 


also be Niyama (regulation) or Parisankhya (practising a 


thing a number of times), by means of Anaatmadarshana 
alone the meditation on Paramaatman is being carried out 
by us. | 


“(Barring Shrutis and Smritis) we do not have any 
faith in the remaining means” — (1-15), you had said: even 
you, who were afflicted by a tormenting mind due to sleep 
had muttered in sleep. What was the reason? The answer ie 
“We do not cognise the identity with the Self on the 
strength of valid means of cognition. For, the identity with 
the Self is by Itself of the very essence of Pure Intuitive 


Experience. For that reason alone, even the finality of any 
Pramaana is totally dependent upon Pure Intuitive 
Experience alone, and hence here in this context no 
Pramaana will yield itself to fit in. This fact will be stated 
later in 2-37.” Therefore, we say: | 


Verse 89: In the case of that entity which has to be 
establishec exclusively on the strength of a Vaakya, it 
cannot be believed on the. basis of something else. But in 
the case of an Entity, which can never be. perceived, it is 
not so. How at all can anyone have a lack of faith in the 
self-established Aatman? 


You: stated that —* “Without ‘diumctioga (if one 

performs actiens pertaining to fruits to be attained in other 
worlds, from them no benefit whatsoever accrues) — (l- 
19)” — is it not so? It appears to us that (that statement was 
not uttered) in conformity with intelligence. For, this 
opinion holds good in the case of Karmas which yield fruits 
in due course of time; but this is not applicable to 
Aatmajnaana which yields Its fruit instantaneously with Its 
birth. So we say: 


Verse 90: The opinion that — “After this fruit, 
which destroys Samsaara by virtue of Jnaana, has actually 
accrued, It does not give rise to any benefit” — does not 
appear to be proper. 


Further, you had mentioned Jaimini’s opinion (1- 
17) — that also you had referred-to without discerning his 
deliberations. What is the reason? For, Jaimini does not 
entertain an opinion that all’ the Vedic lore taken 
collectively is Kriyaartha (action-oriented) only. If this 
alone were his opinion, then Shi Baadaraayana would not 
have compiled these Sootras going by the popular name of 
Brahma Sootras, which have the prime purport of shedding 
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light on the Ultimate Reality of the very essence of 
Brahmavastuswaroopa. And these Sootras are abounding in 
profound axioms like - “Athaatoa Brahmajijnaasaa” 
(Further, therefore, one should start the deliberation on 
Brahman — Br. Soo. 1-1-1); “Janmaadyasya Yataha” (That 
from which the birth etc. of this world of duality arise — 
That Entity is Brahman” (Br. Soo. 1-1-2); — etc. The 
ground reality is that these Sootras are the Meemaamsaa 
(deep reflection) of the final goal of all the Upanishads. 
Therefore, just as Jaimini attaches complete validity to 
Vidhivaakyas, in the same way Aikaatmyavaakyas, which 
signify unity or Non-duality of the Self, are also having the 
same validity. For, both the parts have the same common 
purport of signifying what is unknown; this is the real 
implied meaning here. Therefore, he says: 


Verse 91: There exists the traditional usage 
pertaining to ritualism, is it not so? To that alone, there can 
possibly be a resultant fruit of action. You explain as to 
how at all the sentences like — “Tattwamasi “ etc. are 
predominantly ‘Karmaartha’. 


Apart from this, just like the doctrine of unity of 
the Self, in your doctrine too, which propound Karmas 
having imperceptible fruits, it is not possible to see 
Pravritti. For: 


Verse 92: There is a stipulation to the effect that — 
“One who has the desire to go to heaven, should, in 
accordance with the scriptural injunction, perform 
Agnihoatra sacrifice”. With regard to it, how at all can 
Kartrutwa be valid in Jaimini’s doctrine for one, who has 
been woken up from the delusion of identification with the 
body? 


_For the Absolute Pure Self, which has the essential 


nature devoid of any Karma Saadhanas like the body, the 
senses etc., there is no qualification whatsoever to engage 
in Karmas indeed. For: 


Verse 93: How at all can Jaimini (Karma 
Meemaamsaka), who is not having any identity with any 
personality that can be established by any valid means. But, 
one who can be established only by the Aham Vritti (‘TP 
notion) and who does not wish to assume the meaning 
“You’, be prompted (to take to Pravritti)? 


Because there is no cause for Pravritti also (there is 
no Pravritti). For: 


Verse 94: The Aatman who is the substratum for 
the nature of the ‘I’ coricept can never see that he has any 
relationship with Sukha and Duhkha. For, they are external 
objects, while he is Pratyagroopa. It being so, how at all 
can Jaimini be prompted? 


Apart from this: 


Verse 95: First of all, never at all Aatman has any 
relationship with the body at any time. Since the relation- 
ship with the objects is still far away, that too does not 
exist. Further, how at all can there accrue Sukha in regions 
like heaven etc.? : 


Because it does not fit in, in any other manner: 


Verse 96: Therefore, man is having an innate pride 
of identification as ‘I’ notion. Assuming this ignorant man, 
who is having a deep-seated knowledge to the effect — “T 
am this self who is endowed with the instruments of action 
etc.” — states the Mantra - ‘Kurvan’ — (Isha.2) but it does 
not say that assuming Non-dual Self. 
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You had stated in 1-19 that — “Without a predicate 
the words in a sentence do not have proper syntax” — that 
too is suitable to us indeed. Even so, any particular verb 
canncz be inferred as the ellipsis wherever one wishes; 
besides, that action which is capable of building up the 
intended relationship as well as which fulfils the yearning 


of the sentence — that action should be inferred by way of . 
ellipsis. That has necessarily to be unopposed to the desired . 


meaning of the sentence and not having any utility to give 


rise to undesirable meaning. It has to signify Aatmavastu. 


alone which is devoid of six kinds of mutations, devoid of 
any kind of hardship possible in duality and which is self- 

effulgent: And hence, we should acknowledge only such a 
predicate which is capable of expounding a Vastu, which is 
established by means of words like:“‘Asi”, “Asmi” etc. 
which are established by virtue of Its own glory alone. But 
we should not accept a verb, which has the purport of 
propounding a totally opposed meaning. Therefore, we 
have already accepted such an action. 


Verse 97: Just as we do not use the verb “should 
run” to connote “should give”, in the same manner the 
meanings of “is” or “exists” should not be utilised with 
regard to words which signify an object which is self- 
established. 


In addition to. signifying the above-mentioned 
Vastuswabhaava it is not at all possible to determine that 
the Sentences like — “Tattwamasi™ etc. indicate Vaakya- 
arthaantara (a different textual. meaning) — and hence he 
states: 


Verse 98: For sentences like — ‘That thou art” etc.. 
— apart from signifying a meaning which is self-established, 
to visualise a different meaning it is not possible at all even 
for the deities. 
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CONCLUSION 
It being so: 
Verse 99: Therefore, for people bacaeits to any 


of the four Aashramas - even if they perform Karmas 
efficiently by means of speech, mind and the body - Mukti 


- cannot possibly accrue. For, that Mukti is attainable by 


means of Jnaana alone. 
_ For this reason alone, this is also reasonable: 


Verse 100: Therefore, among the Shroatreeyas 
alone, who are endowed with an Antahkarana, which is full 
of their respective imaginary Manoarathas (rambling 
desires) and which is bloated with knowledge, those 


sentences appear to be decorative, but not in the proximity 


of the Aatmajnaanis. 


CHAPTER Il . 
THE RELATIONSHIP OF THIS CHAPTER 


Pratyaksha etc. are not capable of signifying 
Aatmavastu. Those valid means of empirical knowledge are 
capable of objectifying only their respective objects. 


Aatman is totally different from all Prameyas or objects. 


The Jnaanasoorya (Aatmajnaana) can drive away Ajnaana, 
which is the prime cause for all calamities of life; the cause 
for the dawn of this Soorya is verily the scriptural sentences 


like “Tattwamasi” — etc. This fact has been indicated so far, 
by means of many Utpattis or logical devices. Even so, in 
order to dispel the cause that is responsible for not knowing 
the meaning of such a sentence, this Second Chapter is 
being started. 


Verse 1: Even after making one listen to the 
Vaakyaartha of the scriptural sentence —“Tattwamasi” — if 
he does not cognise, it is due to his not being able to 
discern the meaning of the word ‘Twam’. Therefore, its 
methodology will be mentioned. 


PRIMA FACIE OBJECTION: VAAKYA IS NOT 
THE REGULAR CAUSE FOR JNAANA 


With regard to the meaning of the sentence — “I am 
Brahman” — the Jnaana of that Brahman has perforce to 
accrue from the scriptural sentence alone; for, valid means 
like Pratyaksha etc. cannot signify such an object — thus we 
have previously stated. In order to clarify that further, the 
fact that Vaakya is Anaikaantika Hetu (cause having 
manifold purports) is being ewan as a prima facie 
objection here: 


Verse 2: When the whole gamut of not-selves is 
got rid of, that individual attains Mukti. By virtue of 
remembezing the scriptural sentence, which he has listened 
to, another individual attains Mukti. To yet another person 
the teacher has perforce to remind repeatedly. 


| On this pretext now, in order to indicate that in 
both the cases — this possibility of another ‘Shroatrw’ 
(listener) 1s common - - he aye: 


Verse 3: By mere fetching to Vaakya one 
individual may attain Mukti like a Pishaacha (devil). In 


three cases the Siddhi may accrue as per one’s wish; but for 
one who acquires the memory, definitely the Siddhi will 
accrue. 


SIDDHAANTA: VAAKYA ITSELF IS THE 
CAUSE FOR BRAHMAJNAANA 


This is not an undetermined cause. For: 


Verse 4: All that is mentioned seve is to be 
reckoned as the greatness of the Vaakya alone; for, without 
. or in the absence of the Vaakya no one can ever possibly 

understand the Vaakyaartha properly. 


- VAAKYA PRAAMAANYA OR THE VALIDITY 
OF THE SCRIPTURAL SENTENCE 


-A’ sentence, which had undertaken the task of 
signifying something, invariably achieves its objective. For, 
all valid means have this same essential nature. 


Verse 5: For one who is Vaakyaabhijna (one who 
has cognised the essential nature of the scriptural sentences 
like “Tattwamasi’ etc.) by virtue of the scriptural sentence 
of the type — “I am verily the Sat (Reality)” -— no 
contradiction whatsoever is caused whether it is: (a) that 
which is identified with the body and the senses as ‘I’; (b) 
that which is not identified with the body etc as ‘I’; (c) 
with regard to the innermost Self; (d) with regard to the 
Duhkhi. 


THE LATER PORTION OF THE TEXT IS 
MEANT FOR PADAARTHAJNAANA 


Verses 6: To one who is having detachment 
towards Samsaara, there cannot be possibly any desire to 
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avoid it. To a person in whom the desires have not come to 
an end, there cannot possibly be any Mumukshutwa. 


Verse 7: To one who is not an aspirant of 
Liberation even here to serve at the feet of a preceptor is 
denied. Without the relationship of a preceptor there cannot 
possibly be any listening to any scriptural texts. 


Verse 8: In the same manner, without the guidance 
of the scriptural sentence nowhere there can possibly be 
Pada and Padaartha; without them, on what can Anvaya 
(agreement) and Vyatireka (contrariety) depend upon? 


Verse 9: Without these Anvaya-Vyatireka there 
cannot at all be Vaakyaarthajnaana; without it there is no 
possibility of Ajnaanaprahaana or destruction of ignorance. 


Verse 10: Without the destruction of ignorance it is 
difficult for Purushaartha to accrue. Therefore, in order that 
what statements we have made to become fruitful, the 
forthcoming text is being introduced. 


DISCRIMINATION ON GROSS BODY 


Verse 11: Just as it is known that since the excreta 
is the effect of our food, it is not our Aatman, why can’t we 
cognise that the body, along with the senses, which is part 
and parcel of that very food, is similarly not Aatman? 


When both the beginning and the end are 
established to be the not-Self, what is the hurdle to assume 
that anything that is in between them is not-Self alone? 


Verse 12: In the beginning it is not-Self; after 
eating food, by virtue of Avidyaa, it becomes the self. 
Therefore, by means of discriminative intellect we should 


cognise the body to be Anaatman, just like the fragrance of 
the flowers worn on the body. 


Even though it is thus known, if you were to show 
indifference towards my opinion, later on you only will 
become disappointed with at. to that body which is a 
mass of impurities. 


Verse 13: As jag as eis not aie out of this 
body, so long you are having pride in it in the manner — 
‘this body I am’. But when the dogs take control of this — 
body, we will not thus entertain such a pride. 


Verse 14: One dog grabbing the head with its legs 


| will be threatening the other dogs. When you have realised 


that fact that this body is thus a very commonplace thing, 
then why are you entertaining such an innate attachment 
towards it? | 


Beginning with the intellect up to the body 
everything i is Anaatman; that this topic is binned from the 
scriptures is being stated here: _ 


Verse 15: Just as one sees the hay, the paddy and 
the husk — similarly our food gets transformed into the 


three forms of the mnellect the flesh and the excreta. 


This illustration has been given here to indicate the 
topic that after understanding the above-mentioned mean- 
ing one who is discriminative does not get affected by 
Raaga and Dwesha: 


Verse 16: Once having passed out the excreta if it 
is decided that it is filthy and thereafter if anyone mentions 
a defect about it, to that person who has passed out that 
excreta what harm can accrue? 


39 


Verse 17: In the same manner, after one gives up 
identification with the gross and the subtle bodies through 
discrimination if anyone mentions any defect about those 
bodies to one who is discriminative, what harm can ever 
entail? 


For not reckoning the meaning of the sentence — “J 


am Brahman” — the cause is merely that one has a perennial - 


identification of the type — ‘I’ and ‘mine’ — with pheno- 
mena beginning from the intellect up to the body, without 
them being sublated, is it not so? For, once one is separated 
from them, then one is not ‘separated from anything else 
whatseever; it is stated.-here that thereafter one gets 
established in one’s essential nature of innermost Self. 


Verse 18: To a discriminative person who sees one 
Aatman alone equally in an enemy, a friend or one’s own 
body — just as (one does not have any anger) towards the 
constituents of one’s own body — in the same way, now at 
allcan he getanger? 


For this reason also the body etc. are not-selves: | 


Verse 19: Just like earthen pot etc., since they are 
the objects of cognition for the same instruments of 
cognition of the cogniser and since in the dream there is no 
relevance of this, the wise discriminative people should 


reckon that the body is not—Self. 


To one who has observed the contrariety of the 
conglomeration of causes and effects like the body etc. or 
who has not seen it, this contradiction is quite obviously 
realised: 


Verse 20: That repulsive body which is to be 
carried by four persons using all their strength — that very 
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body is being identified by non-discriminative people as 
‘I’; to such people this body is light in weight like cotton. 


Because it is familiar, in order to conclude the 
purport of this topic it is stated: 


Verse 21: Thus, just as the blueness of the sky is 
refuted by means of logical devices, this gross body is 
being refuted first and thereafter the subtle body has 
perforce to be refuted not to belong to Aatman by means of 
Yulktis. - 


DELIBERATION ON THE SUBTLE BODY 


How to refute the subtle body? This topic is now 
signified: 


Verse 22: Ahankaara (egoism), Mamakaara 
-“(mineness), Yatna (effort), Icchaa (desire) — these are not 
Aatmadharmas. For, just like Krishatwa (emaciation of the 
body) they are being seen as objects. Just like clothes they 
leave us and depart. 


This is an illustration for Vaidharmya (not the 


intrinsic quality of a thing): 


Verse 23: Just as the heat of a raging fire — since it 
is its own essential nature — does not burn itself, in the 
same way if Aatman were one’s own essential nature, then 
He cannot cognise Ahamkaara at all. For, here there is no 
special feature at all. . 


‘To one and only Aatman the concepts of actions | 


and agent-ship of actions do not suit in any manner’ — this 
statement was heard by the Meemaamsaka and he confronts 
with the argument: Since He is Ahampratyayagraahya 


(comprehended as the ‘I’ concept), Aatman is the Graahaka 
(the comprehender). In order to refute him, this is being 
stated: 


Verse 24: That which is an action for a particular 
entity, to that very action, that same action cannot possibly 
be a Kartru. (For this) the Ghatapratyaya (concept of an 
earthen pot) itself is an illustration. Therefore, the seer of 
the ‘I’ concept is not Karma. 


Here in this context, (the Meemaamsaka) says: 
When we have accepted, on the basis of the Pratyaksha 
Pramaana, that in Aatman there exists the Kartrutwa of 
Karma, to deny that Pratyaksha by means of Anumaana, 
which is dependent upon or subservient to that perceptual 
knowledge, it is not proper. In order to refute this 
(objection), the Pratyaksha itself is mentioned: 


Verse 25: That which is seen by the Drashtru 
(Witnessing Consciousness as the Seer) is the object’s 
Guna and not that it is itself the Guna of the Drashtru. For, 
just like the Drashtru’s Jnaana that which exists in the 
Drashtru can never attain Drishyatwa (the objective 
appearance). 


By means of Pratyaksha itself, what is acceptable 
to you, viz. perception, that itself is. shown as Aabhaasa; 
and hence, the statement that Anumaana is proper has itself 
been sustained. Therefore, that argument itself is once 
again begun. Here, first having misconceived, then the 
blemish is being meaitioned: 


Verse 26: Aatman does not cognise His Gunas. 
Even His Amsha does not cognise; for, He becomes 
Abhinna (non-different) from Himself. Both the parts are 
equal. Aatman is Niramsha, i.e. without parts. He is not a 


Karma for anything whatsoever. 


Either wholly or in an sequential manner, for one 
and the same Dharmi, being one that is grasped and at the 
same time being the agent of grasping - in both these 
respects it does not suit. In order to indicate this truth it is 
mentioned: 


Verse 27: Since He is utilised as a Drashtru, simul- - 


taneously there cannot possibly be Drishyatwa in Him. If it 
is argued.that Drishyatwa may be there, in due course of 
time, then the Drishyatwa bereft of a Drashtru cannot 
possibly be accepted. 


Mamatwa, Yatna etc. — let these, if so desired, be 


the innate qualities of not Self, based on the strength of the 
logical device mentioned above, as also since in them there 
exists a transaction of being treated as Anaatman. Whereas, 
with regard to Ahamroopa, since it is being cognised as one 
related to the innermost Self as also on the validity of the 
scriptural statements of the type — “I am Brahman” — to say 
it is Anaatmadharma is not logical. If it is argued in this 
manner, then it is not proper. 


Verse 28: On the strength of the scriptural 
statement — “I am Brahman” — if it is asserted that Aham- 
dharma is not at all distinct from Aatman, then in the 
statement — “I am one who is with white complexion” — 
there exists manifoldness. That sentence is opposed to that 
(scriptural sentence) 


How is it that that sentence is opposed to that 
Ahambuddhi? — if it is questioned in this manner, we say: 


Verse 29: The misconception of the sense of a 
stump of a tree is sublated by the sense of a man, in the 
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manner — “This appearance of the stump of a tree is, in 
truth, a man”. In the same manner, by virtue of the sense of 
the type — “I am verily Brahman” — the Ahambuddhi is 
sublated without any remnart. 


When the Ahambuddhi becomes extinct, the whole 
gamut of duality does not remain whatsoever; for, that itself 
is the root cause for the relationship with the second thing. 
Therefore, it is said: 


Verse 30: When the Ahambuddhi is got rid of the 
sense of ‘mine’ too disappears. Is it not true that from the 
seed called ‘I’ notion that sense of ‘mine’ is born. If there is 
no darkness, where is the snake? 


In order to point out the relevant point in the 
illustration, the illustration is explained: 


Verse 31: Is it not true that one who is a victim of 
Ajnaana alone sees a snake in the rope due to Bhraanti? 
Therefore, without there being any delusion, the snake is 
not seen in the rope. 


Since it does not continue all through, Ahamkaara 
is not Aatmadharma: 


Verse 32: If it were true that Ahamkaara was 
Aatman’s Dharma, then it should have had continued 
without let, both in Mukti and in Sushupti. But it does not 
continue uninterruptedly; therefore, this Ahamkaara is the 
Dharma of something else. 


If we assume Ahamkaara as Aatman’s Dharma, 


then a defect, which cannot be solved, entails: 


Verse 33: If Ahamkaara were a Dharma of 
Aatman, then it also will necessarily have to be Nitya like 


Aatmachaitanya. If it is Nitya, then for scriptures, which 
expound Liberation, there will arise necessarily a blemish 
of worthlessness. 


If it is argued in the manner: Even if it is accepted 
that Ahamkaara is quite natural — just like the Guna of a 
mango fruit — it may be Anitya; such a solution may be 
there, is it not so? — then, in that case, it is not proper. 


Verse 34: Since mango etc. are Parinaami, by 
means of other new Gunas the old Gunas that existed first 
may get destroyed. But by virtue of the Praamaanya of the 
Shruti: “To the vision of the Witnessing Principle there is 
no extinction” — (Bri. 4-3-23) — that Brahman is Avikaari. 


' Since Ahamkaara is Aagamaapaayi, it amounts to 
saying that its Dharmi viz. Aatman, becomes Anitya: 


Verse 35: Since He is the support for Ahamkaara, 
which is Aagamaapaayi, Aatman, who is Drashtru, will 
have to perforce acquire Anityatwa. For, the Dharma of 
coming and going brings about Vikaara in the Dharmi. ~ 


If it is argued in the manner: “All right, let 
Anityatwa ensue; since it has been obtained by means of 
Pramaana, here whom can we blame? — Then, that is not 
proper: a: 


Verse 36: When Saakshitwa, which has never any 
extinction, is Swatahsiddha for Aatman — just as one says 
that the clay pot does not exist — you who have a subtle 
intellect cannot possibly assert that It (Saakshitwa) does not 
exist. . 


By virtue of this reason too it should be determined 
that Ahamkaara is Anaatmadharma. 
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Verse 37: Since it is to be determined by means of 
Pramaanas, Ahamkaara is — just like the Ghatas — an object 


for the Drashtru. By whom alone the establishment of the © 


Pramaanas themselves has to be proved - such an Aatman — 
how at all can He possibly be established? 


Since Dharma-Dharmi are of opposite natures, 
there is no possibility whatsoever of-any relationship: 


Verse 38: Since it is opposed.to Aatman, who is 
the Dharmi, there cannot possibly be any relationship with 
the Guna of the form of Ahamkaara, which is Drishya. A 
fire, which. is flaring up like a conflagration, ee aad a 
breeze, cannot even be approached bys gold. 


Therefore, with all trust it should be accepted: 


Verse 39: In one and the same Dharmi and at one . 


and the same time there can never exist both Drashtrutwa 
and Drishyatwa anywhere. Aatman who is Drashtru cannot 
possibly be a Drishya to Ahamkaara, which is itself a 
Drishya; Aatman who is a Drashtru cannot see Himself 
who is a Prey by Himself. 


In your doctrine, all Vistas will have to 
become extinct. For: 


Verse 40: If Aatman who is a Drashtru were to 
become a Karma of Buddhi, which is itself Drishya, then a 
logical defect of two objects coalescing to occupy the same 


space at the.same time will entail. It will amount to saying — 


that there does not exist any Drishya at all. Further, the 
Shruti acaumes invariably worthlessness. 


Why? 


Verse 41: For Aatman, who is having vision which 
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has become extinct, there can never be any Drishyatwa; if 


Drishyatwa exists, then where is any scope for 
Drashtrutwa? Then, it will amount to saying that one such 
Drashtru exists devoid of Drishya; or, in the alternative, it 
will amount to saying that for the Jagat there does not exist 
any Saakshi, whosoever. | 


In order to strengthen the Yukti mentioned 
previously, Aagamas are being illustrated: 


Verse 42 & 43: “All that is separate from Aatman, 
who is Drashtru, is Aarta” — (Bri. 3-2-23); “Not this, not 
that” — (Bri. 2-3-6, 3-9-26, 4-2-4, 4-5-15). How at all can 
we disregard the Shruti, which states that Brahman is 
Nirguna? By virtue of the. Shruti sentence — 
“Mahaabhootas, Ahamkaara ----this is said to be Kshetra"”- 
(Geeta 13-5, 6) —even in the opinion of Shri Krishna, who 
is Vishweshwara, for Aatman who is the Drashtru there 
does not exist any relationship with Dvaita. 


_ Now, the Prakritaartha is being concluded: 


Verse 44: In this manner, we should distinguish, 
by means of Yuktis, between this Dvaita - which is 
established to be false, Anaatman and is appearing through 
delusion and extremely misconceived - and Aatman and 
then cognise it. 


AATMAN IS ADVITEEYA 


How is it that Dvaita is Mithyaasiddha? The 
answer is: 


Verse 45: For = Vastu, which is different from 
Aatman, separately there is no Siddhi. Just like Aatman in 
the Aatmaroopa, there is no Siddhi. Therefore, the Dvaita 


like Ahamkaara etc. is imagined in Aatman. 
Therefore, this is the effect of Ajnaana: 


Verse 46: Shabda etc. is known to be Drishya 
alone. Brahman is Drashtru, Nirguna — thus alone it is 
known. Whereas, Ahamkaara — since it is assumed that by 
combining these two — gives rise to Bhraanti in Aatman. 


By virtue of this Bhraanti alone, in this Aatman, 
who is Abhinna, the sense of manifoldness has been 
caused: 


Verse 47: Aatman, who is one and one only and 
Drigroopa, due to the Antahkaranas, which are Drishya, 


appears aS many in all objects — just as, due tothe 


difference in the water pots, the distinctions in the reflected 


An illustration to signify the topic mentioned above 
is being given: 


Verses 48 & 49: Just as for one and the same 
person, due to someone else’s imagination - friendship, 
enmity, indifferent attitude - are caused, in the same 
manner for Aatman, who is Abhinna and Chidroopa, due to 
the association with Antahkarana, distinctions have 
occurred. For the sun, due to the water pots that are placed 
in all directions, his essential nature has been deprived of. 
And their function, shape, place etc. are superimposed, in 
the same manner, due to the adjuncts of various Buddhis, 
Aatman appears to be affected by the deprivation of His 
Swaroopa as well as Bheda. 


To say that opposite qualities cannot coexist is not 
proper. For what reason? The answer is: 


Verse 50: Since the Kalpita Dharmas are not the 
real entity, they may possibly exist in.one and the same 
place. This is just like - in one and the same woman the 
Kalpanas like being attractive, impure and right type may 
coexist. 


This false appearance of the form of Kriyaa- 
Kaaraka-Phala does not touch, even the least bit, Aatman, 
who is the Paramaarthavastu. For, this false appearance has 
as its Upaadaana delusion alone. 


Verse 51: Due to Abhimaana in an object, which 
does not exist, though there is no second object existing — 
just like the father of Somasharma (an unborn meme) he 
deceives himself. 


Because there is an-impediment caused to one’s 


eyes by cataract of the nature of not cognising the 
Vastutattwa: 


Verse 52: Imagining a woman, who is impure to be 
possessing lovely eyebrows, lovely nose, attractive face, 
“beautiful eyes, one who is charming — a person, due to his 
delusion caused by such imagination, embraces even a dirty 
woman. 


_ The root cause for the entire gamut of unwanted 


calamities of life, which has to be evaded, is Ahamkaara; 
for, it is linked up with both Aatman and Anaatman. But, in 
reality, Aatman did not have any relationship with either 
Avidyaa or its effect - in the past; He does not have at 
present or He will never have in the future. For, He is of an 
essential nature of Vision of Pure Consciousness, which 
never at all gets destroyed. 


- Verse 53: That Ahamkaara, being linked with 


- $0? By virtue of this, just as the statements like 
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Drishya, becomes Drashtru, and being linked up with 
Drashtru, it becomes Drishya. For the Ahamvritti both 
these are related. If that is destroyed then for Aatman 
Advaitatwa is established. 


HOW COME THERE EXISTS A VRITTI OF 
AHAMSHABDA IN AATMAN? 


Here in this context, some people raise an objection 
of the type: For the sake of Vaakyaarthajnaana we have 
rejected Ahamkaara by means of Anvaya-Vyatireka, is it 
not so? It became one that is having Vipareeta Prayoajana 
indeed. For, since in the Shruti — “I am Brahman” — thus 
Saamaanaadhikaranya is mentioned between the objects of 


Brahman and Aham, for Aatman the entailment of — 


Saamaanaadhikaranya with an object, which is Anaatman, 
occurred! As otherwise, in Pratyagaatman the Vritti, at least 


of that Ahamshabda, should necessarily be mentioned. 


Therefore, by virtue of Vrittis called ‘“Prasiddha 
Lakshanaagouna” we are mentioning that Shabdapravritti: 


Verses 54,55 & 56: One who has woken up from 
the deep sleep says: “I did not know anything” — is it not 
— “The iron 
bums” — etc. Ahamkaara has become a Lakshana for 


Paramaatman. Because Ahamkaara exists internally, and 


since it is extremely Sookshma as also it is in consonance 
with Aatmadrishti, barring the remaining Vrittis, by means 
of Ahamvritti, Aatman becomes Upalakshana (a prototype). 
Ahamkaara may, at best, acquire an Avinaabhaava or 
Vilaya (merging) with Aatman, but it cannot acquire any 
other form. For these reasons too, Aatman is being spore 
of in terms of Ahamvritti. 


é Now, what is the nature of the Vastu, which is the 
Lakshya for Ahamshabda? The answer is: 


Verse 57: Paramaatman alone, who is called 
“‘Bhooma’, who is greater than name etc., devoid of 
phenomena, Akaaraka and Kriyaarahita, is the Aatman for 
all creatures. That He alone is Svatahsiddha, is our opinion. 


AATMAN IS KOOTASTHANITYA 


It was acknowledged that Aatman is endowed with 
the Upaadhi called ‘Kartrutwa of Buddhi etc.’, which is 
caused due to Ajnaana alone. And by utilising the 
methodology of Anvaya-Vyatireka, it was pointed out that 
Ahamkaara, of the type — “I am happy, I am miserable” etc. 
- is not the Dharma of Aatman. For, if mere Aatman is 


accepted, it becomes impossible to explain in that manner; 
by that, there is no benefit accruing also. Now, based on 


Saakshitwa, which is Parikalpita due to Avidyaa, all 


. Parinaamas like Kartrutwa etc. have to be negated. For that 


purpose it is stated: 


Verse 58: This Aatman never becomes extinct; He 
is Non-dual and is of the very essence of Darshana; He is 
not the one who is witnessing like one who has such 
functions. Even so, as an eternal Entity, He is Witnessing 
the veritable dance of all Buddhis, which are Anitya. 


Objection: Since all Siddhaantas, according to their 


respective viewpoints, are rational and since from each 


one’s viewpoint none of them gets finality of being 
established, we do not see any Siddhaanta worthy of our 


trust: It has not been possible for us to come across a path 


in which no logician has pointed out any defect whatsoever, 
which every one champions and which is fit enough to rid 
us of all pestering by logicians of all schools. 


Solution: Keeping all faith, assume this method to 
be fully fit for the task. For, all systems of logicians have 
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surrendered unto Anubhava alone. That fact is being 
mentioned in verse form: 


Verse 59: Keeping in view this questioner, <hose 
people who are extremely suffering from the fever of logic 
are befuddling one another by means of a network of 
sentences ending with suffix “Twaat’. 

Here too, some people raise an objection of the 
type: Whether we accept Vikaara for Aatman, who is 
Anubhavaroopa, or not, a defect will entail us (V: canara) 
For, they say: 4 


Verses 60 & 61: What benefit is there accruing to 
empty space either by rain or sunshine? In a person’s skin 
alone their benefit accrues. If Aatman is like the skin, then 
He will become Anitya. Whereas, if He is like Aakaasha, 
then He becomes equal to Asat. When Buddhi is bor, if 
the Purusha undergoes change, then Anityatwa will occur; 
not being so, if it is said that Vikaara itself is not there, then 
this person to be called ‘a Pramaatru’ will not be proper. 


For this objection the solution is: 


Verse 62: When the smoke is rising, is there a 
Bheda occurring in empty space or not? If there is no 
division occurring, then it amounts to saying that the smoke 
is existing as it is; if there is occurring, then what kind of a 
division does occur in it? oS 


In order to indicate the topics thus raised by this 
question, it is stated: 


Verse 63: For Aatman, who is Avikaari, Bhoaktru- 
twa may occur due to the Bhraanti brought about by the ‘I’ 
concept — just as due to the delusion with regard to the 
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movement of the steamer one imagines movement in the 
trees. 


” In order to clarify the meaning mentioned above, 
another illustration is adduced: 


Verse 64: Whether a clay pot, pitcher etc. are in 
proximity or not, just as the high-quality jewel’s brilliance 
remains shining brightly, being pure without any change 
and motionless — 


Here in order to indicate that the following aspect 
is relevant, it is stated: 


Verse 65: An entity being in a particular state or 
condition, people say: “It is showing”; though existing in 
the very same state, when objects like the pot, pitcher etc. 


are not there, people say: “It does not show”. 


There too: 


Verses 66 & 67: In the same way, whether He is in 
the proximity of mental concepts or not, Paramaatman 
without. undergoing any change whatsoever remains a 
Light, which illumines all the Buddhis, For Him no action 
of the type of illumining exists in His innate Swaroopa. The 
proximity of the Vastu, that is Prakaashya (that which is 
illumined), is there. That alone, for namesake, has become 
His Kriyaa. . 


Don’t you doubt that this is the Sicha of the 
Saankhyans. For: 


Verse 68: Just as in a very clear sky, all of a 


sudden, a group of clouds appear and disappear, in the - 


same way, here in Aatman too an entire universe is 


appearing and disappearing. 


Therefore, this Kootasthaatman does not touch, 
even the least bit, the Dvaita. For: 


Verse 69: Aatman — who is Nitya and who without 
any sequential order witnesses all at once the Buddhis, 
which are appearing in the shapes of sound etc. and which 
are getting destroyed instantly — exists all by Himself, as a 
perennially all-pervasive. 


In that case, it is reasonable to say that Buddhi 
itself is the Parinaami: 


Verse 70: What has occurred in the past, what is 
going to occur in the future, and what is existing or 
occurring now — all these phenomena cannot be cognised 
by the Buddhi. But Aatman can. Therefore, this Buddhi is 
Parinaami indeed. 


By this, the following too, gets established: 


Verses 71 to 75: Aatman, devoid of any mutations 
whatsoever, is witnessing the following changes of the 
Buddhi (mind) in all the bodies: Without Himself seeing, 
that Buddhi, which is seen and without Himself the Buddhi 
which is hearing. He being devoid of efforts and of actions, 
the Buddhi which is making efforts and which has thereby 
having changes. Without desiring Himself, the Buddhi 
desires. Being Himself endowed with sight, which can 
never become extinct, the Buddhi, which is having a sight 
that every now and then gets lost. Without Himself hating 
anything, the Buddhi, which is hating others. Without 
Himself getting angry, the Buddhi which is getting angry. 
Being Himself devoid of Duhkha, the Buddhi, which has 
become grief-stricken. Being Himself devoid of Sukha, the 


Buddhi, which is Sukhi. Being Himself without Moaha, the 
-Buddhi, which is getting deluded. Without Himself 
imagining, the Buddhi, which is imagining. Himself being 
one who does not remember, the Buddhi which: remembers. 
Himself being one who does not sleep, the Buddhi which 
‘sleeps over and over again. Himself being devoid of any 
:form or shape, the Buddhi, which assumes all forms of 
forms and shapes. Being Himself Swaartha, the Buddhi, 
which is Aswaartha. Being Himself as one without any 
transactions, the Buddhi, which is skilful in transactions. 
Himself being beyond all three periods of time, the Buddhi, 


which is existing in Trikaala. Himself being Kootastha, the - 


‘Buddhi, which is Kshanabhangura. Being Himself 
Nirapeksha, the Buddhi, which is dependent upon 
something else. Being Himself Pratyagroopa, the -Buddhi, 
which is Paraagroopa. Being Himself Advaya, the Buddhi, 
which is Sadvaya. Being Himself without any division, the 
Buddhi which is limited — 


For this reason too, this meaning can be 
determined: 


- Verse 76: If Aatman is grief-stricken, who is the 
Saakshi for the Duhkhi? For Duhkhi Saakshitwa does not 
suit; similarly, for Saakshi Duhkhitwa does not suit. 


"In order to comment upon the previous verse it is 
being explained thus: 


Verse 77: Without change one cannot be a Duhkhi. 
What is meant by — ‘Saakshitwa for Vikaari’ -? Therefore, 
Aatman as the immutable Saakshi, who is the Witness for 
thousands of changes of the Buddhi, i is invariably the 
Avikaari. 


Thus, when everything is getting changed, in order 
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to signify that Aatmavastu alone remains without 
undergoing any change whatsoever, it is said: 


Verse 78 & 79: Even if Pramaana and the 
Aabhaasa of that Pramaana are destroyed, there is no 
destruction of My Consciousness. Whatever form is 
appearing separate from Me, that is invariably 
Kshanabhanegura, is it not so? Just as when the birth, 
sustenance and destruction of a clay pot occur, there do not 
occur any birth, sustenance and destruction of the empty 
space, in the same manner, even: if the Utpatti, Sthiti and 
Naasha of the Buddhi occur, a cannot have xe porenly these 
three Vikaaras. 


Since Sukha —Duhkha as also their. relationship are 
Pratyaksha, this is not a thing that is to be realised merely 
by means of Shraddha: _- 


Verse 80: Just as one who is an Aaraadhaka 
observes (dispassionately) a Sannyaasin associated with a 
sacred staff, similarly, the Saakshi is Witnessing the 
Buddhi, which is afflicted by Sukha, Duhkha etc., without 
getting involved. 


For this reason too, it is quite appropriate to say 
that Buddhi is Parinaami: 


Verse 81: When this Buddhi gets associated with 


any Sukha, clay pot etc., while cognising that latter object, 
at that very moment it cannot cognise another object. 
Therefore, this is Vikaari. 


In order to deduce that the mind is Kshanabhan- 
gura, Aatman is Himself the Saakshi. For without the 
Chaitanya, which is immutable, to the Buddhi itself the 
acquisition of faculties like appearing and disappearing is 


not possible at all, is it not so? 


Verse 82: The Swaroopa of Buddhis, which are 
getting transformed, being pervaded by Aatman alone - 
who is of the very essence of the Witnessing Principle, who 
does not have to follow any sequential order while 


Witnessing — just as a sprout is pervaded by empty space — 
acquires the six changes. 


This is a logical device to deduce that Aatman, 
who is Seo} is not a Vikaari: 


Verse 83: Smriti, Svapna, Jaagrat — none of these 
Buddhipratyayas exists without being pervaded by the 
Drik. Therefore, Aatman, who is Swayamdrigroopa, is 
always Vikaara Rahita saa 


Thus, we have eteandel by means of Upapatti 
the Ekaatmatwa, which is devoid of any Vikaara, adopting 
the Prakriyaa accepted by others. And we are proceeding as 


per that methodology. Now, further, following Shrouta- 


prakriyaa alone, it is stated: 


Verses 84 & 85: Or, since this Chaitanya has the 
nature of immutability, let it be that It has Kalpita- 
parinaama. Just as a stick appears to have crookedness 
while dipped in water, it is false only. In the same way, 
after it is said that in Aatman there do not exist the six 
transformations, it is not possible to attach or point out any 
defect whatsoever in this doctrine for the logic-prone dogs. 


Keeping the current topic itself in mind, it is 
mentioned by means of Yuktis, that for the Buddhi there 
exists Parinaamitwa, whereas os Aatman there exists 
Kootasthatwa: 
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Verse 86: The mental concepts, which are facing 
the objects, are each different for each and every object. In 
the same way, there is no distinction whatsoever caused to 
Avagati (Anubhava or Intuitive Experience of the Self). 


For, all those Buddhis are appearing as Chitti (mental © 


concepts) alone. 


With regard to an object that is related to itself 
alone: 5 8 : 


Verse 87: Buddhi is invariably capable of 
determining a‘ thing with some aspect of it remaining 
outside it; for that reason alone, it is one which is not 
knowing everything. If it were not to undergo any trans- 
formation, then it would have had to be comet just 
like Aatman. 


Therefore, since Avagati is one and one only, it is 
stated: 


Verse 88: That Chaitanya, which Witnesses a 
wretched person’s mind, that very same Chaitanya 
Witnesses Brahma’s mind. Since That, which is the Jyoati 
(Light of Pure Consciousness) for both these, is one and 
one only (i.e. Non-dual) and that which is Bhaasya 
(illumined object) by It (i.e. that Jyoati) is variegated; the 
latter appears as if it is many. 


Why? The answer is: | 

Verse 89: The distinctions of Avasthaa, Desha, 
Kaala etc. are not there for these (two). Therefore, the 
behaviour of all the minds in the Universe, is being 
Witnessed by one Jyoati perennially. 


Objection: If it is true that in all the bodies, the Self 
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is one and the same, then it amounts to saying that even to a 
person who has cognised the Paramaarthatattwa - since 
there exists a relationship with the body of one who is 
ignorant of It - to such a person (Jnaani) also the 
relationship with all Duhkhas gets entailed, is it not so? 


~~ 
~ 


Solution: It is not proper at all to say SO: 


Verse 90: Even before Jnaana accrues, the 
Duhkhitwa that arises in another’s body does not exist in 


us. (It:being so),-especially when Jnaana accrues — then at — 


that moment even the Duhkhitwa that exists in one’s own 


body has been rendered to bé false; hence how at all can - 


that Duhkhitwa arising in other’s bodies afflict this one? 


One should not think that this teaching is merely : 


his own mind’s conception. Why? Because we have. 
followed the teaching of Shruti: - 


Verse 91: The Shruti is saying: To Aatman, who is 
Aparinaami, the Drishti which is shining in the forms of 


Shabda etc. and which has qualities like peer eee 
is Bhaasya. 


Who knows, which that Shruti is! 


Verse 92: ‘Aatman who is the Drashtru of the 


Drishti — you cannot possibly see which is itself Drishya.’ — 


(Bri. 3-4-2); ‘Oh, dear! With what can the Witnessing 
Consciousness of a minds be cognised at all?’ ~ (Bri. 2-4- 
14) 


This meaning is rightly obtained on the strength of 
all Pramaanas. Therefore, it is'stated now that these 
disputants, who propound doctrines alien to this, are fit to 
be deluded just like the congenitally blind people: 


Verse 93: This Non-dual changeless Brahman is 
being misconceived in crores of ways by those who have 
Kubuddhi - just as the congenitally blind people miscon- 
ceived an elephant’s features. 


Since they assume an object, which is established 


‘on the strength of Pramaanas itself to be impossible to 


exist, it becomes established that they are fit to be deluded. 
That fact itself is mentioned here: 


Verse 94: Whatever special features are seen, they 


are not belonging to Aatman; for, they are not following 


Him all through. This is just like the clay pot etc. not being 


the Visheshana of empty space. Therefore, Aatman is one . 
who is Nirvisheshana. | 

: _ For this reason, also there is no taint whatsoever of 
Bheda. For, distinction is of Mithyaaswaroopa. Therefore, 
it is stated as follows: 


Verse 95: This Vishwa, which is associated with 
Ahamkaara - just like the clay pot - is emerging out and 
getting dissolved in Aatman, who is of Avagatiswaroopa 


THE CONCLUSION OF ANVAYA-VYATIREKA 

For this entire gamut of dealings of inference, the 
fruit is the cognition of an object after proper analysis 
indeed. That fact i is mentioned: 


Verse 96: The fact that - ‘Buddhi is of Anaatma- 
dharma’ - is established by means of inference. The fact 


that - ‘Aatman is Adviteeya’ - is also established on the 


ground that He is the innermost Self alone. 


AATMAN IS SWATAHASIDDHA AND 
ADVITEEYA 


Samsaara, which is of the form of these Graheetru, 

Grahana, Graahya, Graheeti, Tatphala and which spreads 
right from four-headed Brahma up to an immovable log, is 
deduced to be Anaatman by utilising the methodology of 
Anvaya-Vyatireka. Thereby, we have discarded that Sam- 
saara like a garland that is thrown away, is it not so? Even 
so, that Samsaara is not depending upon a Padaartha called 
‘Anaatma-Prakriti’, as propounded in the Saankhyans’ 
philosophy to be Svatahsiddha, and Aatma-Vyatirikta 
(totally different from Aatman). On the contrary, it is 
something that is irivariably dependent upon 
Avichaaritasiddha Aatmaanavaboadha, (ignorance of the 
Self-established on in-discrimination), which is the 
reflection in the very embodiment of the Absolute 
Kootastha-Aatmachaitanya, self-established and devoid of 
birth and destruction. Because, for that, Anavaboadha alone 
is the cause - in order to determine and signify this 
meaning alone, the following verse is mentioned: 


Verse 97: Without there being Jnaana, Arthas 
(objective phenomena) do not exist at all; but even if the 
latter do not exist, Jnaana invariably exists. In the same 
manner, by means of inference one should distinguish the 
Light of Pure Consciousness, which is different from 
Buddhi. 


Is it not true that the empirical dealing involving 
Pramaana and Prameya is carried out being dependent upon 
the Ajnaana of Aatman alone? Therefore, it gets established 
that Aatman is Aprameya (one who can never be an object 
of cognition). For, a Kaarya going beyond or exceeding the 
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purview of its cause can never possibly become dependent 
upon another thing, which is not a Kaaraka. Hence it is 
stated thus: 


Verse 98: These phenomena like Buddhi, Deha, 
Ghata etc. exist only being Vyavahita (separated by 
something intervening). Since they are all verily Aatman 
Himself, what can possibly intervene, even the least bit, 
between Aatman and another? 


Since they are themselves of the nature of Ajnaana, 
they are Prameya indeed. Even the statement that — “They 
are of Ajnaanaroopa” — is mere delusion alone, since 
Ajnaana is the cause for them. 


Verse 99: Without any Pramaana there is no 
existence for these mind, senses etc.; for, to get themselves 
established they desiderate the Phala of Anubhava. What 
else does Aatman, who is . Himself Chaitanyaroopa, 
desiderate? 


THE MUTUAL SUPERIMPOSITION BETWEEN 
AATMAN AND ANAATMAN IS DUE TO 
AVIDYAA 


The mutual superimposition of their respective 


qualities, which is being mentioned in due course, to be . 


established, the Vyatireka that was mentioned previously is 
repeated by way of explanation: 


Verse 100: Just as the Drashtru is quite different: 


from the concept of the clay pot as also from the object 
called clay pot, in the same way, Aatman who is Drigroopa 
is different from Ahambuddhi as also the Duhkhi, which is 
cognised as the ‘I’ concept. 


Thus, in an orderly manner it is being stated here 
that between Swatahsiddha Aatman and Paratahasiddha 
Anaatman — just like the superimposition that occurs 
between the rope and snake in our workaday world - 
depending upon Avidyaa alone, the mutual superimposition 
has occurred. | 


Verses 101 & 102: Just as, people out, of delusion 
decide the movement of the clouds to be belonging to the 
moon, similarly people think Sukhitwa etc., which are the 
Dharmas of the mind, to exist in Aatman. And just as a 
person with a deluded mind misconceives the burning 
quality of fire to belong to the hot iron, in the same way out 
of delusion. alone, a person misconceives Aatman’s 
Chaitanya to exist in Ahamkaara. 


BY MEANS OF AATMAJNAANA, THE 
REMOVAL OF AVIDYAA 


Since the entire division into Aatman and 
Anaatman lies in the path of the Pramaanas like Pratyaksha 
etc. it is fit to lurk in the shadow of Avidyaa alone and not 
something that is depending upon Paramaatman. The 
Nivritti of this Avidyaa, which is the root cause for all 
calamities — how can it be attained? The answer is 
mentioned here: 


Verse 103: For the tree of Samsaara, which is a 
mass of various types of misery, this Bhraanti alone, which 
is Anaadi, is the root cause. Its destruction occurs by means 
of Tattwajnaana. 


Due to which cause is this idea: “Its Baadha occurs 
from Tattwajnaana” — engendered? The answer is given 
below, among people right from cowherds, shepherds to 
scholars, this idea alone is popular: 
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Verse 104: The Mithyaajnaana, that is caused by 
incorrect knowledge, is negated by the correct Jnaana 
caused by correct cognition — just like the rope-snake etc. 
In the same way, the Aatmabuddhi that is misplaced in the 
body, the senses etc. is sublated. 


Since there exists an extreme distinction between 
the Loukika Prameyas and Aatman, here in this context 
what is stated to be ‘cognition’ of that which is not known, 
is not the fruit of any Pramaana: 


- Verse 105: The destruction of Avidyaa alone is 
here called ‘Phala’ for namesake. Since It exists in one and 
one essential nature alone called ‘Avagati’, to say that ‘that 


which helps signify what is not cognised’ is ‘Phala’, is not 


proper. 


Is it not true that for Pramaatru etc., _Aatmajnaana 
alone is the cause? Therefore, it is stated: 


Verse 106: Drashtru, Darshana, Goachara — these 
cannot by themselves cognise their own existence; neither 
can they cognise one another. Therefore, their objectivity as 
objects to be known has tobe perforce established by 
means of another thing. 


ENTITY INTUITED BY MEANS OF THE 
WORD ‘TWAM’ IS NON-DUAL 


In order to signify the special forms of phenomena 
like Drashtru, it is stated: 


Verse 107: That which has an exterior form is 
called ‘Graahya’; that which is endowed with Vrittis like 
determining etc. is called ‘Grahana’; that which 
accompanies all these in and through is the ‘I’ concept 


48 


THE ESSENTIAL SURESHWARA 


called ‘Graheetru’. One who as their Saakshi perennially 
remains steadfast in all these phenomena .is Himself 
Aatman — thus we should reckon. 


No kind of Samsaara, of the form of Kaaraka- 
Kriyaa-Phala-Vibhaaga whatsoever, exists in Aatman. For, 
Aatman is the Saakshi for that Vibhaaga of Kaaraka- 
Kriyaa-Phala. That truth is stated here: 


Verse 108: Where there exists a division of the 
type — Graahaka, Grahana, Graahya — if there is One who 
does not have any division whatsoever in Himself — since 
He is the Saakshi for acts of giving up and acquiring, He is 
the One who is devoid of those Haanoapaadaana. 


Why should it not be said that the —_ of the 


- ‘concepts and non-concepts of Graahaka etc. can exist in 
those phenomena of Graahaka etc. themselves? The 


solution is mentioned hereunder: 


Verse 109: No object can possibly cognise its own 
being, existence; if it gets lost, it cannot possibly cognise its 
destruction; for, it does not itself exist. For that reason 


alone, it cannot possibly cognise others’ existence or — 


destruction. Therefore, it has perforce to be cognised by 
another. 


Since it is established that for phenomena like 
Graahaka etc. there has perforce to be another Saakshi; 
since the latter too has to be established by another Saakshi, 
the Anavasthaa Doasha entails, is it not so? This objection 
is not proper. For, Saakshi never desiderates a cause, which 
a something other than Himself. Therefore, it is aiken 

us: 


Verse 110: Just like the Buddhi, Aatman who is 


immutable does not desiderate His establishment by means 
of another. Desiderating Aatman, who is Nirapeksha alone, 
the rest of the phenomena get established and not by 
themselves. 

The sense of the type — “I am these” — in the 
Graahaka etc. is being caused by Avidyaa alone, is it not 
so? Therefore, through the “methodology of Anvaya- 
Vyatireka getting separated from Anaatman, It (Self): 


Verse 111: While the birth, sustenance and 
destruction of the world are occurring, He who exists 
invariably in the Avagatiroopa, which is changeless — He 
alone you distern to be ‘my Self’; do not discern like that 
in the case of the Pramaatru etc., which are Nashwara. 


“With régard to Dvaitendriyajaala (the whole gamut 
of the dual phenomena), which is Anaatman - since in the 
self-established Aatmachaitanya it is reflected, since it has 
been projected by the ignorance of the Self that is 
established by non-discrimination and since it is being 
established mutually desiderating one another’s nature; 
besides, since manifoldness does not get established by 
itself: 


Verse 112: A thing’s s-manifoldness does not get 
established by itself; neither does it get established even in 
the form of Avagati nor in both these forms. Therefore, 
sublating Dvaita, Advaita gets established. 


In order that the knowledge of the meaning stated 
above gets ae the illustration of the Shruti is 
adduced: 


~ Verse 113: Since He is of the essential nature of 
Avagati, for Aatman there is no Kaaraka etc. whatsoever. 


“That which is not gross, that which is not microscopic” — 
(Bri. 3-8-8); “Not this, Not that” - (Bri. 1-2-14); “That 
which is not born ...... ” — (Katha 1-2-18) — thus there are 
Sirutis. 


Since this Ajnaana of Aatman alone is the cause for 
this entire Dvaita Prapancha of the nature of Graahaka etc. 
and since it can never get established by itself also and 


further since here in this context Aatmasiddhi is not fit to - 


be a also, it is stated: 


Verse 114: If we reaisingeial the mind, the body, 
the external objects like Ghata etc. from Aatman, it will 
have to be discerned that they are, really speaking, just like 


the phenomena known through the sixth Pramaana (i.e. . 


Abhaava). 


Question: On the strength of which Nyaaya it 
becomes determined to be like this? 


Answer: Because: 


Verse 115: Depending upon Chaitanya, which is 
self-established and eternal as also devoid of any mutation 
whatsoever, the conceptual knowledges of the Buddhi are 
established; depending upon those, the clay pot ete. — such 
objective phenomena get established. 


“If observed on the basis of any Yukti whatsoever, 
to Aatman none of the attributes like Kaarakatwa, 
Kriyaatwa or Phalatwa suit, is it not so? Therefore, as a 
result of not cognising the Tattwa of Aatmavastu, in 
Aatman, who has been mentioned above, the following 
phenomena are misconceived: Ahamkaara, Mamakaara, 
Yatna, Icchaa etc. which are of the form of Kriyaa- 
Kaaraka-Phala — just like the dust, smoke, mist, blue colour 
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etc. are misconceived in empty space. Thus it becomes 
established. This very meaning is conveyed herefore: 


Verse 116: By means of the false attribution called 


. ‘Ahamkaara’, when Aatman, who has become Duhkhi, - 


approaches the Shruti, he is instructed by that Shruti, that 
‘it is not so’ and thereby he attains Non-duality. 


To that Mumukshu — just like a person who has got 
rid of calamities within the dream as soon as he wakes up, 
because all of them were a mere dream — by virtue of the 
Shruti statement this awareness of the nature of definite 
conviction accrues: 


Verse 117: In me neither Ahamkaara nor 


Mamakaara exists. For, since I am Aatman, I am eterna..y 
devoid of Anaatman. Just as in the sun both the Adhyaasa 
and Nishedha of darkness are occurring, similarly in me too 
these misconceptions are esa 


That kind of a person, who has cognised Aatman in 
this manner, feels repentant in himself: 


Verse 118: Why did I not even hear of the Shruti 
which negates with all fanfare the entire gamut of duality 
and which refutes Samsaara, viz. — “Where for this one 

— (Bri. 4-5-15)! 


CONCLUSION OF THE PURPORT OF THE 
CHAPTER 


Verse 119: Thus, Om! Having cognised Aatman, 


like a Virakta who has become Nishkala, Akaaraka,” 


Akriya, he gives up his identification with the Buddhi etc. 


and attains Ekaakitwa (merger with Non-dual Reality). 





CHAPTER Iii 
RELEVANCE OF THE CHAPTER 


We have so far established the truth predominantly 
with the help of suitable arguments that all this Dvaita - 
right from the four-headed Brahma to the immovable log of 
wood, of the nature of Pramiti, Pramaana, Prameya, and 
Pramaatru — is verily Mithyaadhyaasa. It was also clarified 
that Aatman is devoid of the six Bhaavavikaaras like Janma 


. @tc., and that He is Kootasthachaitanyaroopa. Betweert 


Mithiyaadhyaasa and Kootasthaatma without Ajnaana — 
barring the contexts wherein by virtue of Vidhi the 
scriptural text propound in the manner — “This Prithivi 
itself is Rik, Agni itself is Saama” — (Chh 1-6-1) etc., — in 
the remaining context, there does not exist any relationship. 


Since this Ajnaana, mérely in its own innate nature, 
cannot possibly exist, it should be accepted that it exists in 
some particular person and with regard to a particular 
subject matter. Here, in this context, we have already 
determined ‘two Padaarthas of Aatman and Anaatman. 
Between these two, first of all, to Anaatman there cannot 
possibly be any relationship with Ajnaana; for, the essential 
nature of Anaatman is Ajnaana; to say that for something 
which is ignorant by itself, Ajnaana is the cause is not 
tenable, is it not so? For an object which,is of the nature of 
Ajnaana, even to say that there may be Ajnaana — what 
special advantage can it produce? Besides, in it there is no 
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Jnaanapraapti; only if there is such Jnaanapraapti, then 
alone Ajnaana, which is the Abhaavaroopa of that Jnaana, 
may acctue to it, is it not so? It is also like that because 
Anaatman is born from Ajnaana. It is not possible for a 
thing which already exists to be born from itself and then 
for the Aashraya (support) that has come into being become 
an Aashrayee (one that is having the support). For, if there 
is no anticipation of that, then it does not have any 
Swabhaava at all. For those very reasons, it becomes 
established that Ajnaana cannot poss be pga, to 
the subject matter of Anaatman. 


First of all, it has been evolved thus that Anaatman 
is neither Ajnaani nor Ajnaana is concerning it. By virtue 
of the Vaakyashesha it amounts to saying that to Aatman 
alone there is Ajnaana; for, to Him the Anubhava of the 
type of — ‘I am Ajna’ — — is to be seen; there is also a Shruti 
in support of this: “Oh, Lord! That I am one who knows the 
Mantra but I have not cognised Aatman” — (Chh. 7-1-3). In 
fact Aatman is not of Ajnaanaswaroopa; for, to Him 


_ Chaitanya alone is the Swaroopa. In Him Jnaanavipariloapa .. 


(disappearance or loss of knowledge) as an Atishaya 
- becomes possible. To Him there is also a possibility of 

_ Jnaanapraapti occurring; for, He is a Jnaanakaari. He is also 
not a. Kaarya of Ajnaana; for, He is of Aatmaswaroopa, 
which is immutable. Without desiderating Ajnaana, for 
Aatman independently alone His Swaroopa is self- 
established. Therefore, for Aatman Ajnatwa is. quite 
reasonable. 


If that is so, for this Aatman’s Ajnaana what is the 
Vishaya? The answer is - Aatman is Himself a Vishaya, we 
say. 


Objection: Since He is of Jnaanaswaroopa and 
Ananya, and for reasons of His being Jnaanaprakriti (He is 
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the very prius of Knowledge), for Aatman also Ajnaana 
does not suit, is it not so? 


Solution: Definitely, it suits. T¢ explain: Just as for 
the rope the form of a snake has occurred, that division is 
caused due to Ajnaana alone. Therefore, if it is destroyed, 
the Anartha called ‘Dvaita’ does not exist. Especially, the 
destruction of that Ajnaana is achieved by one who has 


cognised the words of that sentence and their Padaarthas by - 


means of that scriptural sentence itself. Therefore, for the 
purport of a detailed commentary on the Vaakya this 
Chapter has been begun. 


AVAAKYAARTHAJNAANA BY MEANS OF 
_ VAAKYA ALONE 


Here, according to the method mentioned 
previously after utilising Anvaya-Vyatireka of the words 
and the objects signified by the words in the scriptural 
sentences like —“Tattwamasi” — it is stated: 


Verse 1: When man determines by means of 
Vaakyas like — ““Tattwamasi” etc. — in the manner — “I am 
Brahman” — then, getting his ‘I’ and ‘mine’ concepts 
destroyed, he will not follow any more the path of speech 
and mind. 


Question: When he cognises the Tatpadaartha in 
Twampadaartha, then only he cognises the Avaakyaartha. 
By means of what is the fact that - ‘He will not follow the 
rm of Vaak and Manas’ - is to be determined? By means 
of: 


' Verse 2: For the word ‘Tat’ that which is Prakrita 
(current topic, ie. Sadbrahman) is Itself the meaning, 
whereas the word ‘Twam’ proceeds towards 


Pratyagaatman. By means of these two words — just as in 
the expression, ‘blue lily’, is signified - in the same 
manner, Duhkhitwa and Anaatmatwa get sublated, (and the 
Non-dual Aatman is signified.) 


VAAKYA VYAAKHYAANA SOOTRA 
Thus it has been mentioned that one who has 


adopted the method of Anvaya-Vyatireka cognises the 
Avaakyaartha by means of the scriptural sentence itself. 


Therefore, for the purport of Vyaakhyaana first the Sootra 


is stated: 


Verse 3: Words, meanings, the innermost Self — 
for these, in an orderly manner, Saamaanaadhikaaranya, 
Visheshana-Visheshya-Bhaava, Lakshya-Lakshana-Samb- 


andha, exist. 


SHRAVANA-MANANA ARE STIPULATED AS 
INJUNCTIONS 


Observing these aphorisms being mentioned, one 
person raises an objection, viz.: This Nyaaya of the form of 
Anvaya-Vyatireka, which has to be adopted through the 
observation of Sarvakarma Saanyaasa for the purport of 
knowing the meaning of the sentence, has been mentioned 
in the previous Chapter, is it not so? Has this been provided 
by way of a Vidhi or in this method of application of this 


Nyaaya, does man on his own engage himself’ in that? 


Question: What if? 


Answer: Listen. If it is said. that for the purport of 
the Saakshaatkaara of Aatmanvastu, this Nyaaya has 
accrued by way of a Vidhi, then, for the purport of 
Saakshaatkaara of Aatmavastu, one gives up the mass of 


Karmas like good and bad. And with a one-pointed mind, 

_and with the help of the method of Anvaya-Vyatireka, as 
mentioned previously, he attains Aatmadarshana. If he does 
no‘ attain it completely and slip from it, he ‘becomes 
Aroodhapatita. As otherwise, if he engages by himself, 
there is no defect whatsoever. 


Siddhaanta: We affirm that this Nyaaya has been 
acquired by means of Vidhi. For, this next verse is stated: 


Verses 4 & 5: Being endowed with spiritual 


disciplines like Shama, Dama etc., with the help of the 
method of Anvaya-Vyatireka, and having given up the 
“Yushmad’ Amsha totally - the practitioner should 
thoroughly contemplate upon Aatman in himself. To a 
person who has given up Yushmadartha with the help of 
means previously mentioned and who has discriminated 
introspectively as to — “Who am I?” — the Shruti, out of 
compassion, is stating: “That thou art”. 


THE ESSENTIAL NATURE OF AJNAANA 
_ THAT IS GOT RID.OF BY MEANS OF 
VAAKYA 


Here also, Saankhyans raise an objection of the 
type: “The misconception, that has ensconced itself firmly 
as Aatman in Anaatmans like the body, the senses, the 
mind, the intellect, is itself Ajnaana. Due to this cause 
alone, Aatman has been related with many undesirable 
calamities. Since this has been got rid of by means of 
Anvaya-Vyatireka alone, it amounts to saying that for 
Vaakyas like — “Tattwamasi” — there is no Vishaya at all. 
- Therefore, it should be accepted that the distinction 
between Aatman and Anaatman is itself the greatness of the 
Vaakya. For the purposes of refuting this opinion it is 
stated: 
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Verse 6: The scriptural sentence will help 
distinguish between the effects of: Avidyaa such as - Idam 


‘Jnaana, Bheda Jnaana, the. Abhaava of Bheda existing in 


Saakshi — by means of the cognition of Jnaanaswaroopa. 


Listening to the statement -— “By means of the 
Knowledge of the essential nature.of the Self, the scriptural 
sentence will help distinguish ----” — one person says thus. 
Since Aatma Ajnaana does not at all exist separate from 
Mithyaajnaana, by means of the scriptural sentence what is 
there to be got rid of? Ajnaana means Jnaana Abhaava 
only. Since it has the essential nature of non-entity, where 
is the question of it having Samsaara Kaaranatwa? From 
Asat there can never be any birth of Sat; for, the Shruti 
states: “Oh dear, how at all can such a thing happen? How 
at all can Sat be born from Asat? “ — (Chh. 6-2-2). For this 
it is stated here: 


Verse 7: Every object before its Jnaana is born is 
unknown indeed; and by virtue of One (Non-dual) Sat 
alone it assumes ‘existence’. Therefore, Sat alone must 
invariably be Ajnaata. 


It has already been stated in the previous verse that 
— “Therefore, Sat alone must be Ajnaata”. What is this Sat, 


which is Ajnaata? — When this objection is raised, in order - 


to indicate Its Swaroopa, it is stated: 


Verse 8: When a desire to demonstrate arises, One 
who Himself is appearing amidst Pramaatru-Prameya, One 
who is established by virtue of His Own Mahimaa, you 
determine that He alone is the eet 


THE MANNER IN WHICH THE 
AVAAKYAARTHAJNAANA ACCRUES BY 
VIRTUE OF VAAKYA — 


Here in this context, what some people say is: 


~ Whether it is Loukika or Vaidika, whatever Vaakya it may 


be, - it signifies a Vaakyaartha alone, which is Samsarg- 
aatmaka (of the nature of commixture or syntax of the 
words). Therefore, by means of sentences like — 
“Tattwamasi” etc. — having cognised the meaning of — “I 
am Brahman” — which is Samsargaatmaka, thereafter till 
the Jnaana pertaining to the Pratyagaatman of the nature of 
— “T am Brahman” — as Avaakyaarthaatmaka one should be 
practising Nididhyaasana. By means of that Vijnaana alone, 
the Saadhaka attains Liberation. In order to refute this 
doctrine, it is stated: 


Verse 9: Just as by means of Saamaanaadhi- 
kaaranya etc. the distinctive knowledge like pot-space and 
another space accrues, similarly, when the Vyaavritti of the 
meanings of ‘Tat’ and ‘Twam’ occur, in our opinion the 
Avaakyaartha actually occurs. 


By what means is this determination of the 
Avaakyaartha achieved? The answer is: For its Jnaana the 
competence of the methodology of Visheshana-Visheshya 
is mentioned here: 


Verse 10: Since for the entity signified by the word 

— ‘Twam’ ~ there exists the Visheshana of the Entity 

signified by ‘Tat’, it signifies Nirduhkhitwa; and since for 

the Entity signified by ‘Tat’ there exists the proximity of 

Twampadaartha, for It Pratyagaatmatwa is signified as its 
purport. 


Both the concepts of Saamaanyaadhikaaranya and 
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Visheshana-Visheshya-Bhaava have been briefly mention- 
ed. Now, in order to describe the Lakshya-Lakshana 
concen it is stated: 


Verse 11; To the Sadroopaatman there exists 


Kootasthaboadha and Pratyagaatmatwa without any cause — 


whatsoever. That is the cause for being conscious and the 


‘I’ notion. Therefore, by. virtue of these two Be aaa 


Aatman becomes recognisable. re 


By virtue . of ‘Aatman’ S Kootasthaboadha and 

Pratyaktwa, Buddhi acquires extraordinary qualities of 
consciousness and Pratyaktwa; their amar features ‘are 
being stated here: 


Verse 12: The intellect’s Boaddhrutwa i: nothing 
but Kartrutwa (meaning, the capability of getting 
transformed into the shape of the respective object); 
similarly, Ahamtwa is Karmatwa.(meaning, being an object 
to the Boaddhrutwa which is Chidaabhaasayukta, 1.e. 
associated with the reflection of the Pure Consciousness) 


Just as for both these there exists unity in the intellect, in “ 


the same manner for the ae two also there exists unison 
in Aatman. 


Since in the sentence: "Just as in the Buddhi ites | 


exists unison, similarly between the former two in Aatman 
exist in unison” — it has been pointedly mentioned about the 
mind’s sameness of nature, in the event of Naanatwa 
getting attached to Aafman too, to refute that, it is stated: 


Verse 13: For this Buddhi there exists the 
distinction of Dharma-Dharmitwa; this distinction does not 
exist in Aatman indeed; therefore, Pratyagjyoati is 
Abhinna. For, there is no possibility of a cause for distin- 
ction. 
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In order to indicate the impossibility of a Bheda- 
hetu being therein, it is stated: . 


Verse 14: Just as there always exists a distinction 
between the ‘I’ notion and its Boadha, similarly in any 
Avasthea neither any Bheda nor mutation is seen at all for 
Aatman’s Boadha and Pratyaktwa. 


- To that Buddhi alone, which has Ajnaana as its 
cause, there exists Bheda and not to Aatman; Ss this 
following tenet is established: 


Verse 15: Since Pratyagaatman is Kootastha- 
boadharoopa, for Him Non-dualism and Actualism are 


established. The mind by virtue.of the Kootasthaboadha has ~ 
_ become one that is conscious; for, it is in sett completely 


destructible. 


Further, now what is pee viz. the Lakshanas 
of that which is Parinaami and that which is Kootastha are 


_ being mentioned: 


Verses 16 & 17: That thing whose Swaroopa 
becomes known through the means of recognition depend- 
ing upon any particular Vishesha — that thing is Parinaami, 
just like the body. That Entity, which exists by virtue of Tts 
Mahimaa alone, though separated from both Saamaanya 
(genus) and Vishesha (particular), is Avikaari — like the 
Ghataakaasha etc. 


For both Aatman and Buddhi, Boadha and 
Pratyagaatmatwa are mentioned, is it not so? In order to 
signify extraordinary | ee for both of them, these 
verses are mentioned: . 


Verses 18 & 19: The 


Pratyagaatmatwa of the mind - 


is a phenomenon which is fit to be dependent upon the 
body etc. But for Aatman, it is — just as saying that a hole 
exists in the sky — His Swaroopa alone. In the same 


- manner, for this Buddhi the phenomenon of Boaddhrutwa 


accrues due to the reason that Pratyayas are born in it. 
Whereas in the case of Aatman it is His very Swaroopa; 
just as Saying — ‘The mountains are standing’ - they exist in . 


Between those concepts of Kootastha and 
Parinaami, Aatma Ajnaana alone is the Sambandhakaarana 


_ and not any real relationship, for it does not suit. Hence it is 


stated: 


Verse  20:- Samyajjnaana, Samshayajnaana, 
Mithyaajnaana — in such forms this mind alone is divided. 
Their Haanatwa (giving up) and Upaadaanatwa 
(acquisition) — people in general misconceive, due to 
Moaha, these in’ Aatman, who is of the essential nature of 
Druk (Witnessing Conscioysness). ee 


How at all can Kootasthaatman’s attainment 
accrue? In answer, it is stated: 


Verse 21: Merely by giving up (Samshaya and 
Mithyajnaana), there is no Haana for Aatman; merely (by 
accepting Samyajjnaana), there is no attainment of Aatman 
also. Those by which their Siddhi may accrue (i.e. both 
Buddhi and Vrittis) do not exist in Aatman who is devoid 


: of Haanaadaanadharmas. 


Thus: 


Verse 22: In one who has shaken off all Anaat- 
mans by reasoning based on Anvaya-Vyatireka method, 
thereafter, the scriptural sentence of — “Tattwamasi” — 


destroys the Aatma Ajnaana are in the phenomenon of 
‘IT’ notion. 


_ In this manner we are saying over and over again. 
For, more than the Granthalaaghava (skill in interpreting 
the text) the Buddhilaaghava (skill of the mind in 
understanding) is beneficial. Here just as the meaning of 
Adviteeyaatman that is to be reckoned from scriptural 
sentences like ‘Tattwamasi’, the meaning of Paroaksha- 
sadviteeya (indirect and associated with duality) also 
appears to be there. Even so, the Shruti has not undertaken 
the task of indicating this meaning as its intended purport. 
For, this meaning was appearing in the beginning also. This 
meaning, which is implied, is being stated: : 


Verses 23 & 24: In our workaday world the word 
‘Tat’ without giving up Paaroakshya signifies many 
meanings. That (i.e. Paaroakshya) is that which is born out 
of name alone. In the same way, the word ‘Twam’, without 
giving up the meaning of ‘Samsaarifwa’ signifies the Vastu 
of Aparoakshaswabhaava; that (i.e. Samsaaritwa) too is 
born out of name alone. 


Since the fact that — ‘Both Paroakshya and 


Duhkhitwa are not implied here’ - is intended to be stated - 


in a contradictory sense; this is stated: 


Verse 25: In the scriptural sentence the Vastu, 
which is really intended to be signified, being associated 
invariably with the quality of intention (meaning, in the 
Uddeshanaavastha whatever qualities are appearing, all of 
them are associated with it) cannot have Samsarga with the 
Aakaankshita Padaartha (an object which fulfils one’s 
aspiration). 


This is so. Therefore (i.e. since it is related to 


THE ESSENTIAL SURESHWARA 


Uddishta, Aakaankshita, qualities) the fact that a 
relationship .of Visheshana-Visheshya has occurred 
between the meanings of the words ‘Tat’ and ‘Twam’ 
which need not be assumed — in order to signify by means 
of Lakshana the Avaakyaartha, which is devoid of Bheda 
and Samsarga (meaning, for the Padaarthas of ‘Tat’ and 
‘Twam’ neither Bheda nor any Samsarga between them is 
not relevant in the Vaakya; therefore, since there does not 
exist any Bheda, Aatman is not a Padaartha. Since there is 
no Samsarga also He is neither the Vaakyaartha. By virtue 
of the distinctions alone of Paroakshatwa, Sadviteeyatwa 
and Duhkhitwa which can be got rid of, the different 
meanings for the words have been imagined. Even 
conceiving the Visheshana-Visheshya-Bhaava for the ‘Tat- 
Twam’ Padaartha which are not relevant, is merely for the 
sake of Lakshana and not for Samsarga — Refer to Bri. Vaa. 
1-4-1408,1426, 1427, 1429) — thus it is concluded: 


Verse 26: The Tatpadaartha is for the sake of 
Visheshana, while Twampadaartha is Visheshya. For these 
there exists a Lakshya-Lakshana relationship with 
Pratyagaatman. 


Objection: How is it that a thing, which is 
irrelevant, opposed and which is to be deprecated — be 
Lakshanaartha? 


Verse 27: Just as the snake is a Lakshana for the 
rope, similarly Ahamkaara can be a Lakshana for Pratyaga- 
atman. In the same way, one who wishes to know the 


Vaakyaartha by virtue of its Baddha alone cognises the ° 


meaning of it. 


Even the Knowledge of this Avaakyaartha accrues 


only to the person who has understood the Anvaya- 
Vyatireka method. For: 


Verse 28: Where to the extent this person has 
refuted the body, the senses etc. and has tumed within 
towards the Pratyagaatman, to that extent both Tadartha 
and Twamartha will be Intuited.. 


Question: How can you justify the statement that — 
‘Only if one cognises the body etc..to be Anaatman, 
Aatman takes refuge in Tatpadaartha as Himself: if not He 
will not take refuge’? 


Answer: We answer thus: For, the Ajnaana of 
Pratyagaatman is of an essential nature of Anaatman. This 


concept beginning from the mind and ending with the body © 2 


is born out of Ajnaana alone. To conceive that to be 
Aatman is a product of ignorance alone; in it, just as 
Aatmatwa is misconceived, in the same way Anaatmatwa 
also is misconceived by one who is associated with 
Avidyaa alone. In truth, a Jnaani, who is rid of Avidyaa, 
remains as Kevala (Absolute, ‘Transcendental) of the 
essential nature of Avaakyaartha, is it not so? Therefore, it 
is stated thus: 


Verse 29: Therefore, since there exists a separation 
of the body etc., though Tadaartha is one’s Swaroopa alone, 
he (i.e. Jnaani) cognises it to be Paroaksha. A person to 
whom they have become Anaatman — to him alone, by 
means of the Vaakya, Intuitive Knowledge will accrue. 


In order that the understanding of this topic 
mentioned above becomes felicitous, an illustration is 
adduced: 


Verse 30: Just_as to a person who is suffering from 
jaundice internally, the external objects appear to be 
yellow, in the same way, the Chaitanya of Pratyagaatman 
appears to be outside. (i.e. Buddhi etc. appear to be 
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Aatman) 


This is so indeed. Therefore, having full faith, it 
can be determined as follows: 


Verse 31: Lifting the words from the sentences and 
cognising the Padaarthas by means of Anvaya-Vyatireka as 
per the empirical transactions, the practitioner cognises the 
meaning of the sentence properly indeed. 


‘ Objection: How come a word, which has a concept 
that is commonplace in its import, may become the cause 
for cognising the-Vaakyaartha? 


Solution: True: 


Verse 32: A word signifies genus; while the 
special meaning is signified by the sentence. The word, 
having had the relationship with Shruti etc., becomes 
endowed with a special meaning. 


Through the methodology of Anvaya-Vyatireka the. - 


scriptural sentence itself by means of Saamaanaadhi- 
' karanya etc. through the destruction of the disease of 
cataract called ‘Avidyaa’, installs a Mumukshu in Swaaraa- 

- jya (Liberation); but merely by means of Anvaya-Vyatireka 
this meaning cannot be established; so, it is stated: 


_ Verse 33: The fact that Buddhi etc. is Anaatman, is 
established by means of Linga (symbolic mark) also. But 
since merely on that count the removal of Ajnaana is not 
achieved, and the nee sentence has to be sought out 
for help. 


One, who surrenders unto inference alone, will not 
only fail to attain the desired objective but also will be 
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confronted with Anartha; and hence it is stated: 


Verse 34: Buddhists, who are Ajnaanis, by 
disrespecting the Shrutis and having the singular viewpoint 
of Anumaana, reached Niraatmatwa. 


SCRIPTURAL SENTENCE REMOVES 
AJNAANA 


There is no reason whatsoever for discarding the 
Shruti. For, wherever it may be, the reasons for 
disrespecting it are as follows. (1) Whether one particular 
Pramaana is stating something that is already known from 
another Pramaana; (2) whether what is contradictory is 
propounded; (3) whether what is the cause for doubting is 


- mentioned; (4) whether not signifying at all — any one of 
these reasons will be responsible for showing disrespect. - 


None of these reasons is to be found with regard to the 
Shruti. For, it is stated: 


Verse 35: The Shruti which very clearly signifies 
Aatman, who is not available or accessible to any other 
Pramaana and who is Nirduhkhi — on what ground you say 
that such a Shruti is not a Pramaana? 


It does not also signify any entity, which gives 
room for doubt. For: 


Verse 36: By scriptural sentence, which proceeds 
only after refuting all kinds of causes for doubt pertaining 


to the Yushmadartha, how at all can — arise any doubt 
with regard to Aatman? 


And further: 


Verse 37: Vivekins should reckon that wherever 


doubt arises it is not Aatman. For, as Aatman is Avagati- 
roopa, in Him there is‘never any possibility whatsoever of a 


doubt arising. 


' Especially in the case of a Pramaana not being able 
to indicate its object — it amounts to pushing this far away. 
For, it is stated: 


Verse 38: Just like a person who does not in any 
manner attain Anubhava despite sound instruction, to such 
La 
the Shaastra instruct? 


THE APHORISM OF ANV AYA-VYATIREKA IS 
IN ACCORDANCE WITH SHRUTI 


Through the methodology of Anvaya-Vyatireka, 
Vaakya itself expounds Aatman, who is the Avaakyaartha — 
in order to strengthen this doctrine an illustration of the 
relevant Shruti is quoted: 

Verse 39: “I am smelling this odour” — thus one 
who cognises by remaining as Avikriya (changeless as the 
Kootastha Saakshi beyond the Triputi), He alone is 
Aatman; That Itself is Paramjyoati — this statement lies at 
the top as an important tenet. 


As the remaining part of the Shruti sentence — 
“That is Satyam, That alone is Aatman, That thou art” — 
(Chh. 6-8-7) — there exists sentences beginning with — “In 
the eyes, this Purusha is seen” ~ (Chh. 8-7-4) — up to — 
“Further who cognises in the manner — ‘I am smelling this’ 
—(Chh. 8-12-4) — as Anvaya-Vyatireka Shruti — in the same 
way — ‘I am Brahman’ — (Bri. 1-4-10) — as its remaining 
part. Thus: 


Verse 40: To the ‘I’ notion, which has got rid of all 
aspects of ‘you’, the meaning is Pratyagaatman alone — thus 
the Shruti, which is quite in consonance. with logical 
device, is: “He who ........” — (Bri. 4-3-7) and by such 
other sentences, it keeps on reiterating. 


Question: How «t all can the meaning that — “Here, 
keeping the Ahamkaara itself as the pretext, the Shaastra 
has proceeded to indicate the Aatmaartha” - be determi- 
ned? 


Answer: In answer, it is stated: 


Verse 41: “This Aatman is Swayamjyoati. The 
_ sun, the moon, the fire, the speech — when these become 
extinct, He illumining all the functions of the mind, 
remains as Drigroopa. 


For this query sage Yaajnavalkya has also deter- 
mined as follows: 


Verse 42: “By means of Jyoati called ‘Aatman’ 
alone.....” — (Bri. 4-3-6) — listening to this reply by 
Yajnavaikya — King Janaka queries again — “Who is this 
Aatman?” — the Muni has replied pointing out Aatman 
alone, who is beyond the Buddhi and is Swatoamukta. 


Since, here on the pretext of the ego, Aatman 
alone, who is the innermost Entity, has to be signified, the 
Ahamvritti acquires the cause-hood for 
Avaakyaarthajnaana by virtue of its total extinction of its 
nature — this meaning is being stated: 


Verse 43: This one by virtue of Ahamvritti alone 
determines that Brahman, is it not so? Therefore, by virtue 
of the Laya (dissolution) of that form of Ahamkaara alone — 
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it (i.e. Ahamkaara) becomes a Kaarana. 


For that reason alone, in the verse 2-5: “Whether in 
the case of that which is ‘I’ concept or in the case of that 
which is devoid of that ‘I’ concept ..... there is no 
opposition” — etc. — in such a sentence it was proclaimed. 
Having assumed that this fact has been justified by means 
of Yukti, now it is being concluded: 


Verse 44: If one has comprehended the meaning of 
the word ‘Aham’, then one who is a Jnaatru — why can’t he 
cognise the meaning of the sentence (“Tattwamasi”)? If it 
is argued that because it amounts to opposing Pratyaksha, it 
is so — then, the Vaakya culminates in Pratyagaatman and 
not in Anaatman. és : 


In order to clarify the meaning of the previous 
verse further, this verse is mentioned: 


Verse 45: All the Pramaanas like Pratyaksha etc. 
are invariably extroverted only. “That Sat thou art” — this 


_ scriptural sentence is, in its ultimate purport, is engaged in 


signifying Pratyagaatman. 


Therefore, just as from a tender grass root its hard 
stem is drawn out and separated from the outer cover, by 
means of the Anvaya-Vyatireka method, one should draw 
out Aatman as the Saakshi from all Buddhi Vikadras. They 
are like the triad of Pramaatru-Pramaana-Prameya, which 
are Anaatmans fit to be given up or not fit to be acquired 
afresh. Then, by means of scriptural sentences like — 
“Tattwamasi” etc. — he should cognise Aatman of the 
Lakshana like ‘Apoorva etc.’ — (Bri. 2-5-19) [Apoorva, 
Anapara, Anantara, is Ekarasa or devoid of any distinction 
of Jaati etc. intervening, Abaahya.] This is mentioned here: 


Verse 46: The non-eternal concept of the type of — 
“I am happy, I am unhappy” — from which this Pratyaya is 
appearing as Avagatyanta (culminating in Intuitive 
Knowledge) — That alone is my Aatman — this is the 
Vaakyajnaana. 


EVEN A SCRIPTURAL SENTENCE; WHICH IS 
ABHIDHAASHRUTI, HAS VALIDITY 


It has been affirmed several times that — “The 
Scriptural sentences like —Tattwamasi’, ‘Aham Brahm- 
aasmi’ etc. — through the process of destroying Samshaya, 
Mithyaajnaana, Ajnaana propound Aatman. He does not 
depend upon any other Pramaana; He is devoid of any 
Dvaitaprapancha having any cause-effect categories. He is 
of Satya-Jnaana-Ananta-Swaroopa. Just like Amalak fruit 
held in the palm (i.e. very clearly) Aatman is expounded by 
those Shrutis so as to culminate in one’s Intuitive 
Experience directly and immediately” — is it not so? Here 
in this context some people say: ‘Since the scriptural 
sentences like “Tattwamasi’ etc. have the ultimate purport 
of mentioning the Tattwa of the Siddhavastu by way of 
Anuvaada, this intended meaning is’ not possible to be 
understood. For, they are Abhidhaashrutis (sentences which 
signify an existing entity); in our workaday transactions for 
an Abhidhaashruti like — “The fruits exist on the bank of 
the river” etc. — without desiderating another Pramaana, we 
do not accept any validity whatsoever, is it not so? Hence, 
it is reasonable for the Abhidhaashruti acquiring validity 
through the doorway of employment as an injunction; for, 
there is no need for another Pramaana for any Niyoaga. 
[Whatever is stipulated by way of injunction by the 
Shaastra that is said to be Dharma; it is not at all possible to 
know that by the valid means of Pratyaksha etc. Therefore, 
by means of sentences like ‘Tattwamasi’ etc. one should 
imagine a Vidhi of the type --‘Thus you should perform 
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Upaasanaa’. This is the intended opinion here.] 


In order to solve this problem it is elucidated here 
as: Abhidbaashruti signifies an Afeendriya Vishaya (aa 
object beyond the purview of the senses) by way of 
negating the concept that — ‘This is a Prameya for a 
Pramaana like Pratyaksha etc.’ Hence, in order to indicate 
Praamaanya (validity) for Abhidhaashruti, just like the 
sentence which awakens a person: who is asleep, this is 


begun. 


Verses 47 & 48: Aatman is not a Prameya for the 
following reasons. (a) He is of the essential nature of 
Nityaavagati. Hence He does not desiderate any other 
Pramaana whatsoever. (b) He does not possess any Gunas 
like sound etc. (c) There is no possibility of any doubt 
arising at all. (d) He is the Pratyagaatman. (e) He is 
Swaartha (Himself the Absolute. Entity). For these reasons, 
Aatman cannot be cognised by empirical valid means of 
Pratyaksha etc. which are the spittle of Aashaa. 


The Shruti also determines the same meaning and 
says: , . 


Verses 49 & 50: Therefore, One who is totally 
different from an object which is to be seen, which is 
distinct, but which is the substrate for external forms etc., 
One who is Swatoabuddha — such a One cannot be seen by 
means of Drishti. Therefore, the Shruti, which is a 
Pramaana, signifies the truth that — “You cannot possibly 
see the Pratyagaatman who is the Seer of your sight” — 
which is established by reason alone. 


For the fact that Aatman is not an object for 
Anumaana, yet another reason is being mentioned: 
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Verse 51: Since Pratyaksha is concerned with an 
external object, Aatman does not acquire any. relationship 


with it. Therefore, His Anubhava can never accrue by ~ 


means of Anumaana in whatever manner. 


In. this manner, since this entire transaction 
involving the Pramaatru-Pramaana-Prameya is invariably 
pertaining to the external objective phenomena alone, it is 
not sufficient to determine Aatman, who is Pratyagroopa. 
Since it is tantamount to this above conclusion, by virtue of 
this alone the meaning mentioned above is possible to be 
determined — thus it is stated: 


Verse 52: This whole gamut of dealings of valid 
means of knowledge pertains to external . objective 
phenomena, is it not so? Therefore, however much, deeply 
one discriminates, he desires to see Aatman by this means 


in Anaatman only.(To wit, to search for a Prameya by 


means of Pramaanas is a natural habit of human beings.) 


By means of Pratyaksha etc. which are the 
workaday valid means of knowledge it is not at all possible 
to cognise the meaning of the scriptural sentence of = “I am 
Brahman” — is it not so? Therefore: 


Verse 53: After rejecting phenomena up to Praana 
by means of Anvaya-Vyatireka methodology, for a Yati 
who is immersed in thinking — “Who might ‘I’ be?” — the 
Shruti tells that — “You are verily Sat”. 


BY MERE ANVAYA-VYATIREKA, 
AATMADARSHANA DOES NOT ACCRUE 


That Anvaya-Vyatireka aphorism is this much 
only: At the end of this deliberation on this topic to the 
person, who has properly discerned the application of the 


methodology, the meaning of the sentence — “I am verily 
Brahman” — becomes clear. This will be expounded in 
accordance with the Shruti’s acknowledged methodology 
employing distinctions of Drashtru-Darshana, Aagamaa- 
paayi-Saakshi in a brief manner: 


Verse 54: Just like a clay pot, since the body is 
Drishya, it is Anaatman. The senses too are just like the 
body; the mind too is just like the senses — thus we should 
cognise; the Buddhi which is having Vrittis of the type of 
being definite, distinct etc. is also — just like the mind — 
Anaatman. 


In the same manner, Anvaya-Vyatireka metho- 
dology of the form of all divisions like Kaarya-Kaarana and 
Aagamaapaayi-Saakshi also will be mentioned: 


Verse 55: That which was first Asat later on 
becomes Sat; that which was Sat becomes Asat. That thing 
which is like this is a Padaartha, which is having the aspect 
of Anaatman. Whereas Aatman, since He is the Saakshi, He 
is of a totally different essential nature. 


Here in this context the fact that Drishyas like the 
clay-pot etc. being Anaatman is cognised through the 
medium of Aatman who is the Drashtru is observed by 
means of the Pratyaksha Pramaana alone; then on that 
basis, it is decided that Anaatman has such an extraordinary 
Dharma. Thereafter, since such Dharmas like that 
Drishyatwa, Aagamaapaayi etc. exist in them, the various 
phenomena like the body, the senses, the mind, the intellect 
(which has the faculty of determining) are refuted as 


Anaatman. Since the fact that - “The Antahkarana, which 


is endowed with the concept of ‘I’, is a Drishya” - is a 
common factor, it is possible to determine that for this too 
there can be a Drashtru — this truth’is being stated in the 


following verse: 


Verse 56: Just.as the clay pot etc. being Drishya 
are fe Linga for Ahamkaara in a sequential manner, in the 
same manner‘the Ahamkaara also can become a symbolic 
mark for Aatman, who is a Witnessing Subject. :’. 


Objection: For the phenomena like Drashtru, 


Darshana, Drishya, the characteristic feature of Aagama- 
apaayi is seen in the waking, dream and deep sleep, and 
hence that which is the Saakshi for their coming and going 
— that Entity alone is Aatman, devoid of the divisions of 
Aagama-Apaaya. Just as we determined the source from 
which the luminous and the non-luminous phenomena in 
the world are born to be the sun, who is devoid of both the 
characteristics, this is similar to that only. When these facts 
get evolved, then it amounts to saying that the ‘entity’ of 
Aatman, who is to be cognised by means of the scriptural 
sentence to be devoid of death and destruction and to be of 
the essential nature of Pure Consciousness, is reckoned by 
means of Anumaana alone. And hence, once again it gets 
evolved that there is no object for Vaakya, is it not so? 


Solution: This is not a defect at all. For, by virtue 
of interposition of the Linga that Aatman has been 
cognised. 


Objection: Since we have comprehended that 
directly to Aatmaswaroopa Itself, which is Aparoaksha, 
there exists a relationship of Haanoapaadaana of Anaatman, 
much more than this what other extraordinary feature can 
the scriptural sentence bring about? 


Solution: Don’t you say like that. For, that 
Aatmajnaana is within the purview of the Linga. By the 
intervention of any Linga the cognition that has accrued of 
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Aatman can never be Saakshaatjnaana. Therefore, it is 
stated: “To whomsoever His Grace accrues, to him only 
His realisation accrues.” — (Katha. 1-2-23; Mund. 3-2-2) — 
thus there are Shrutis. Therefore, it is stated: . 


Verse 57: Since any Linga culminates in that, 
which is possessing that symbol, it is not possible for it to 
signify the meaning of the scriptural sentence. Therefore, 
this Aatman, who has discarded Sat and Asat, is known by 
virtue of the Vaakya alone. 


BY THE ATTAINMENT OF DEEP SLEEP ALSO 
THERE IS NO AATMAPRAAPTI 


Objection: If-you want Aatmavastu devoid of any 
Vikalpasamooha like Sat and Asat etc., to be denoted by 
means of Vaakya, even then we will drive away the desire 
for the object of Vaakya. For, that Vastu alone - which 
exists even without the Shravana of the Vaakya as. also 
without any imaginary concept - is readily established in 
deep sleep for all people right from cowherds and 
shepherds up to Pandits. Therefore, there does not seem to 
be any benefit accruing from Vaakyashravana! 


Solution: It is not so. What is the reason? The 
answer is given here. The Aatma Ajnaana, which is the 
cause for all Anarthas can possibly exist in deep sleep. If, 
supposing, there does not exist any Ajnaana in Sushupti, 
then since even without the Shravana, Manana, 
Nididhyaasana, it becomes determined in the manner — “I 
am verily Brahman” — and since independently the 
Sushupti is accruing to all the Jeevas automatically, all 
Samsaara will necessarily have to become destroyed. By 
means of Kaivalya, once again waking up will be rendered 
untenable; for, in that event, the undesirable predicament to 
the effect — “Moaksha itself does not exist whatsoever” — 


will entail. It is not possible to say — ‘One who has gone to 
sleep is different; one who wakes up is different.’ The 
Intuitive recognition (Pratyabhijnaa) of the type — “In deep 
sleep I did not see anything else whatsoever” — occurring is 
seen. Therefore, we should necessarily accept that in 
Sushupti Ajnaana exists. * 


Objection: If at all there existed Ajnaana, just like 
Raaga-Dwesha, the perceptual knowledge of the clay pot. 
etc., there should have occurred perception! Just as in our 
workaday world Ajnaana in the form of — “I do not cognise 
the clay pot” — is immediately perceived, similarly it should 
have occurred therein also! 


Solution: Not so. For, therein there is no 
Abhivyanjaka (that thing which helps manifest). How do 
you say that there does not exist any Abhivyanjaka? Listen 
to the answer: | 


Verse 58: Without creating an external concept the 
individual endowed with Ahamkaara cannot come into 
being. Similarly, without the Antahkarana existing, the 
clear manifestation of Ajnaana cannot possibly occur. 


DELIBERATION ON AHAM AND JNAATRU 


Remembering the statement made by some particu- 
lar person previously to the effect that — “Since it is 
Drishya, Ahamkaara also in a similar manner may become 
a Linga for Aatman who is a Drashtru” — (3-56) — it is 
stated that - “That was mentioned without the support of 
any logical argument.’ What is the reason? The answer is 
given here. The division between Ahamkaara and its 
Jnaatru is not quite familiar, unlike in our workaday world 
it is quite clearly distinct in the manner — “This clay pot and 
Devadutta are Graahya, Graahaka, respectively”. Similarly 
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here between Ahamkaara and its Jnaatru there does not 
exist any distinction. Therefore, what you stated is not 


proper. 
. For this an answer is given: 


Verse 59: Just as fire, firewood — these have the 

relationship of Daahakatwa, Daahya, respectively, in one 
and the same place, in the same manner between both 
Ahamkaara and its Jnaatru there can possibly exist a Jneya- 
Jnaatrutwa relationship. | 


In this manner, the Ahamvritti of the Antahkarana, 
which is brought about by Avidyaa, carries out its function 
of dividing the Vishaya, which is projected in a form due to 
the external object. Quite distinct from it, the external cause 
of the form of an object without any interposition of any 
kind acquires the nature of an object for Avaboadharoopa, 
which has the Upaadaana called ‘Kootastha Pratyagaatma’ . 
[Since Ahamkaara is Avyavahita (without any intervening 
medium) for the Jnaatru, the Vishaya (objective 
phenomenon which is Ahamvritti Paricchinna) becomes 
Avyavahita.] Here in this context between Jnaatru and 
Ahamroopa, different from the relationship of Avabhaasaka 
and Avabhaasya, respectively, no other relationship suits. 
But Jnaatru takes Ahanikaara within its control, dresses it 
with the garment of ‘I’ notion, as it were. Becoming fit for 
Upakaaryatwa and Apakaaryatwa, this Jnaatru acquires a 
relationship of Aatma and Aatmeeya with regard to 
external object, which is either Upakaari or Apakaari. [The 
change that is brought about by these Upakaara and 
Apakaara is itself is called here ‘Vikriyaa’] That doctrine is 

now stated: . 


Verse 60: For the Jnaatru the knowledge of the 
type —‘this’ — accrues, while for Ahamkaara the knowledge 
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of the type - ‘mine’ — accrues. By virtue of the adjunct of 
Ajnaana the Jnaana of the type — ‘this’ — accrues, while by 
virtue of the Vikaara of Ahamkaara the cognition of the 
type —‘mine’ — accrues. 


Question: It has been so far stated that to one and 
the same Jnaatru due to the differences of internal and 
external causes with regard to one and the same object two 
types of Jnaana like ‘this’ and ‘mine’ accrue. Here to the 
Jnaatru alone, who is getting helped or harmed, with regard 
to the object a Pratyaya like ‘mine’ accrues; [To wit: In an 
object which is helpful the knowledge of the type — “This is 
what I want’ — accrues, while in an object which is harmful 
(Apakaaraka) the knowledge of the type — ‘This is what I 
don’t want’ — accrues. This alone has been called here 
‘Mamajnaana’. In the Introduction of the entire treatise 
what has been stated as — ‘Raaga-Dvesha are the cause for 
the Adhyaasa of the type of good and bad.’ — is this alone.] 
If it is not so, [To wit, if for the Jnaatru by virtue of the 
Ahankaaravikaara there are no Upakaaryatwa or Apakaa- 
ryatwa] how at all can it be determined that the Pratyaya 
like — ‘this’ — arises? 


Answer: It can be determined by the Anvaya- 
Vyatireka method. How is that? It is answered thus: 


Verse 61: Since (by means of Ahamkaara) no help 
or benefit is acquired, Ahamkaara does not become an 
object like ‘mine’ for the Jnaatru ..... But like the clay-pot 
etc. it becomes an object like ‘this’ [To wit, although 
Ahankaara does not appear to the Jnaana in a clear-cut form 
as ‘this’ - it is an Avabhaasya (that which is illumined and 
is appearing) to the Jnaana of the Jnaatru. For this reason, it 
has been stated that it becomes ‘this’. Refer to the 
Sambandhoakti of the previous verse.]. For, Jnaatru is 
dependent upon Ajnaana alone. [To wit, Jnaatrutwaroopa 


alone that is brought about by Ajnaana; the word ‘alone’ 
signifies the fact that it is not dependent upon the Vikriyaa 
of Ahamkaara.] 


It has been previously demonstrated that, since they 
are dependent upon Moaha and its Kaarya, Jnaatrutwa and 
Vikriyaa of Aham — for these there exists an Anvaya of 
Jnaana of the type — ‘this’ and ‘mine’. Now, in order to 
show that if they do not exist, (those Jnaanas too) do not 
exist, it is stated: 


Verse 62: Since Vikriyaa, Jnaaria are not existing, 
for Aatman neither there exists the Jnaana of the type — 
‘this’, nor the Jnaana of the type — ‘mine’. For, only after 
one has become awakened, the Jnaana of the type — “I did 
not know anything whatsoever” — accrues. 


CONCLUSION OF ANVAYA-VYATIREKA 
METHODOLOGY APPROVED BY THE 
SHRUTI 


In order to signify the limitation for Viveka with 
regard to Aatman and Anaatman it is stated: 


Verse 63: By virtue of valid means like Vaakya - 
and Pratyaksha only so much meaning is comprehended. 
{Here the Anubhava of the form of Aatmaanaatmaviveka 
brought about by the Anvaya-Vyatireka methodology is 
called ‘Pratyaksha’] The destruction of Tamas (literally 
darkness; here it means Ajnaana) of Sadaatman — which 
causes the Anartha, ensues by means of Vaakya alone 
[Meaning, the destruction of Ajnaana pertaining to the 
topic of Adviteeyapratyagaatman. | 


FOR THE NIVRITTI OF AVIDYAA BY MEANS 
OF VAAKYA — THE ILLUSTRATION OF THE 
TENTH MAN 


At the beginning of the Second Chapter, four kinds 
of Shroatrus were enumerated. And then one who cognises 
in Pratyagaatman the Avaakyaarthatwa as soon as all 
Anaatmans get destroyed — since He is the one in whom all 
Pratibandhakahetus (obstructing causes) are destroyed en 
mass - specially for his sake, there is nothing remaining to 
be taught or expounded. In the case of one who cognises 
exclusively by Vaakyashravana — for him also, since he has 
attained Ateendriyashakti (capability of going beyond the 
senses), there is nothing else needed. Further, one who, 
after listening to scriptural sentences like ‘Tattwamasi’ etc., 
by himself by means of the Anvaya-Vyatireka 
methodology and at the end of it all cognises the 
Avaakyaartha — we should discard him also like those 
previously mentioned. For, he too the Intuitive Knowledge 
of the Reality as It really is (Yathaartha) accrues. Now, for 
a person who is taught the methodology of Anvaya- 
Vyatireka and for the purport of cognising the Vastu as It 
is, he has to be persuaded to listen to the Shruti sentence 
repeatedly - [This person alone is the principal Adhikaari 
for the Vaakyashravana. For the sake of such a person 
alone this Prakarana is written.] — to such a person who has 
discerned the methodology of Anvaya-Vyatireka, how at all 
can we make him listen to the Shruti sentence? [To wit, by 
means of the Vaakya alone, how at all is the 
Aparoakshajnaana accruing to him?] The answer is given 
herefore 


Verse 64: In the counting of nine boys — just as the 
tenth boy, having lost the Jnaana due to Bhraanti, although 
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he was seeing those nine boys, he was unable to cognise 
himself to be the tenth boy — 


Now, in order to compare the purport that is 
implicit in this illustration to the purport in the illustrated 
example, it is stated: 


Verse 65: In the same manner, even to that person 
to whom the duality is destroyed, without (the guidance of) 
the Vaakya like —‘‘Tattwamasi” — etc. he remains without 
cognising Adviteeyaatman. For this, there is no need of 
searching for a cause. 


It has been mentioned that — “Here there is no need 
of searching for a cause”. Why is it? For this objection 
raised, a solution is mentioned: For, it cannot possibly 
withstand any search. How is that? The answer is being 
mentioned: 


Verse 66: That this Bhraanti is without any 
substance. It is opposed to all Yuktis. Just as darkness is 
unable to ‘tolerate’ the sun, this delusion is not able to bear 
with discrimination. [To wit, how at all can Avidyaa, which 
does not exist, appear? Being of Tamaha Svabhaava, how 
at all can that Avidyaa follow Aatman, who is of the form 
of brilliant Light, in the forms of Aashraya-Vishaya? How 
at all can it give rise to Anaatmans? Though it is Nitya- 
Nivritta (eternally sublated), how at all can there be its 
sublation? — this Avidyaa is not able to withstand the 
onslaught of such deliberations; this is its very Svabhaava.] 


For such a Bhraanti called ‘Avidyaa’ there is 
Nivritti through Samyajjnaana: 


Verse 67: Jnaana, which destroys this person’s 
Jijnaasaa, gets engendered in a steadfast manner in the 


Pratyagaatman by means of scriptural sentences like — “Sat 
alone art thou” — etc. But this cannot accrue by any other 
Pramaana at all. 


Now, how is it that the scriptural sentence will 
unfailingly signify its meaning? — For that the following 
illustration is given: 


Verse 68: Being anxious to know the tenth person, 
the one who is bemoaning, by exceeding the nine persons, 
just as the Vaakya — “You yourself are the tenth man” — 
engenders Pramaa (awareness), in the same way, this 
scriptural sentence engenders the right awareness. 


Since the Jnaana, engendered by that Vaakya — 
“Tattwamasi” — etc., has actually fructified alone, the 
Pramaa has accrued. Another Jnaana of the contradictory 
type like — “This is not so” — does not arise. This fact is 
signified by means of an illustration: 


Verses 69 & 70: The beginning, the middle or the 
end parts of this person’s sense brought about by the 
Vaakya of the type — “You are verily the tenth person” — . 
does not get Baadhita. [To wit, a cognition of the type — ‘In 
the beginning too, now also and in the future too, I am 
verily the tenth one’ — accrues.] Neither any doubt 
whatsoever with regard to the other nine boys arises. 
[Neither there will be any doubt of the type — ‘Whether any 
one of those nine boys is the tenth one or not?’] In the same 
way, to the person who has clearly cognised the meaning of 
the word — ‘Twam’ — by virtue of the sentence —“That thou 
art” [To wit, to the person who has searched out the 
‘Twampadaartha’ by means of the Anvaya-Vyatireka 
methodology.] — the steadfast Pramaa capable of sublating 
the duality (superimposed upon) Pratyagaatman 
(necessarily) gets born unfailingly. 
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Question: It has been stated that in Pratyagaatman 
the Pramaa is.bom. In this regard, an objection is raised in 
the manner: Does it accrue just as the Pramaa of objects 


like a clay pot etc. arises by destroying the differences of. 


valid means like Kartru etc? Or, does it accrue to the Kartru 
as Pramaa in Pratyagaatman by destroying the entire realm 
of valid means? {If all the Kaarakaas are remaining, then 
there is no Advaitasiddhi; if the division of Pramaatru- 
Pramaana-Prameya categories also becomes extinct how at 
all can it be said that a Pramaa has accrued? — thus this is a 
question pregnant with such an objection.] 


Verse 71: For this Aatman the Pratyaktwa, which: 
is devoid of Kriyaa-Kaaraka-Phala and is Non-dual, is an. 
essential nature which is self-established; the Buddhi that is 


illumined by Him [meaning, endowed with Chidaabhaasa 


of Aatman] appears to be just like Pratyagaatman. 
(Therefore, it does not have Pratyagaatmatwa that is the 
principal one. Refer to 3-18,19. Hence when Aatmajnaana 
accrues none of the following — the duality of the type 
Pramaatru, Pramaana etc.; Kriyaa-Kaaraka-Phalatwa; 
Avasthaatraya-Vibhaaga; Shaastraachaaryaadi Vikalpas — 
exists. This is implied here.] 


It is so indeed. 


Verse 72: Therefore, even those who are Vivekins 
entertain Aatmabhaava in it. [For that reason’alone, the 
division of the type Pramaatru-Pramaana-Prameya appears 
to be real alone. This is the opinion implicit in - “Idam Tat 
Paandityam ....” — (Geeta Bhaa. 13-2)] As they advance 
further and further in the objects of the senses which are 
still more far away, their Aatmabhaava goes on 
diminishing.[Although the fact that the Aatmachaitanya- 
abhaasa exists in the intellect, the mind, the senses and the 
body is common to all, by virtue of the difference in 


THE ESSENTIAL SURESHWARA 


Vyavadhaana among them, the Aatmabuddhi gets 
diminished proportionately; this is the. meaning. As a result 
of this in the Antahkarana also, due to Bhraanti, people 


assume Aatmabuddhi. For this reason alone, we can 


imagine that Pramaatrutwa appears. This is the opinion 
here.] 


IN THE VAAKYA, KARTRUTWA ETC., 
PROJECTED BY AVIDYAA, ARE REPEATED 
BY WAY OF EXPLANATION 


Objection: If it amounts to saying the scriptural 
sentence itself signifies the Aatmavastu, which is 
Paramaartha, then why is it that the Kartrutwa etc. which 
are projected due to Avidyaa are being instructed? 
[Whatever the Vaakya instructs — all that must be 
necessarily true, is it not so?] 


Solution: For having said in that manner, a 
consolatory explanation is stated: 


Verse 73: Just as in our workaday transactions 
people in general repeat, for the purposes of explanation, 
that meaning, which is apparent by virtue of Bhraantisiddhi 
( inherently established due to delusion) and then by means 
of sublating the delusion its Tattwa is instructed by saying 
in the manner — “It is not this” — in the same manner, this 
Vaakya of the type — “That thou art” — is also like that only. 
(Here ‘thou’ is mentioned as Anuvaada for the purposes of 
sublating Kartrutwa etc.] 


By means of a suitable illustration it is being 


- attempted to implicate this meaning in the intellect: 


Verse 74: The sentence of the type — “A stump of a 
tree is indeed a stump of a tree alone” — cannot possibly 


remove the sense of it being a man. In the same manner, 
since there is no Anuvaada of that (which is established 
only due to delusion), this sentence cannot possibly remove 
the delusion of a man. [Therefore, merely on the ground of 
having made the Anuvaada of Kartrutwa etc. which are 
Avidyaasiddha, there is no rule of law that they should 
necessarily be Satya; to say that they are Bhraantisiddha 
there is a logical device mentioned above. This is implied 
here.] 


The word ‘Twam’ is fit to be repeated by way of 
explanation to the Shroatru as fully familiar, is it not so? 
Therefore, since it exists in what is intended to be signified 
[What is intended and stated — all the qualities existing in 
that thing are not relevant. Refer to 3-25] Duhkhitwa etc. is 
not intended indeed. Only if it is Vidheya, there is a 
plausibility of getting opposed, is it not so? Between that 
which is fit to be an injunction and that which is fit to be 
repeated for the purposes of explanation, there is no 
opposition whatsoever! [Therefore, between ‘Twamartha’ 
and ‘Tadartha’ there being a Visheshya-Visheshana- 
Bhaava it is not contradictory.] Only if both the words are 
self-predominant alone there arises a doubt of opposition 
indeed; for, they are imbued with Saamaanya. [If it is stated 
that — ‘A horse is a he-buffalo’ — then it amounts to 
Saamaanaadhikaranya between two Svapradhaana words. 
In that event the Vaachyaartha like horse and he-buffalo — 
between them a mutual identification (Taadaatmya) will 
become contradictory.] If.it is not so, then the suspicion 
about opposition will not exist at all. [Words, which are 
Svapradhaana, signify Saamaanyaartha, which is Vaachya, 
without leaving any aspect. But, in a statement like — 
‘Devadutta is a lion’ — the word lion gives up Saamaa- 
nyaartha and signifies qualities like Shourya etc. And 


hence, the Saamaanaadhikaranya is not contradictory.] 


Verse 75: Since they are not embracing Saamaa- 
nya, without signifying what are to be discarded, {i.e. 
Duhkhitwa and Paaroakshya] the words ‘Tat’ and ‘Twam’, 
giving up that (Saamaanya) and rising above it, may 
entertain each other’s need to complete the sense intended. 


Let it amount to saying that there does not exist any 
Samsarga between the two words for the following reasons: 
The words have discarded their common meanings; 
Duhkhitwa etc. are repeated by way of explanation as also 
they are opposed to those which are Vidheeyamaana, and 
hence these Duhkhitwa etc. are fit to be discarded. If it is 
argued that since none of these above-mentioned defects 
exists. between the word ‘Tat’ and ‘Twam’ - just like the 
“Neela’ and ‘Utpala’ — let there be Samsarga — then that too 
is not possible. For: 


Verse 76: Even for the meanings of those words 
Aatman, who is devoid of Dvaita and Paaroakshya, is 
Himself the Nishthaa. [Meaning, the Artha (Entity) 
signified by the word ‘Tat’ is Adviteeya-Aparoaksha- 
Aatman alone. Similarly, the Artha of ‘Twampada’ is that 
very Adviteeya-Aparoaksha-aatman alone. Here there are 
no two entities at all; One and One Entity alone exists and 
hence where is any scope for Samsarga?] Without Aatman 
being there, there is no phenomenon of Adviteeya; [For, 
Anaatman - which is not Aatman — invariably exists as 
Sadviteeya.] Aatman does not exist apart: from Adviteeya 
Brahman. (For, if He is not of Nityadrishti, He is rendered 
to be Anaatman alone, devoid of Drishtichaitanya. 
Therefore, since they are one and the same Padaartha — 
there is no scope for any doubt regarding Samsarga 
between Aatman and Sadbrahman.] 


Here the prima facie opponent questions thus. 
Here, what is that which is to be discarded? And what is 
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Solution: We answer - By the word ‘Twam’ which 
signifies the meaning of Pratyagaatman both the concepts 
of the type —“I am Duhkhi, I am Pratyagaatman” — appear. 
Between them the relationship of Pratyagaatman with the 
concept — “I am Duhkhi” — is because of not knowing 
Aatmatattwa alone. [To wit: Since it is not known that the 
Saakshi, who is Witnessing the concept - ‘J am Duhkhi’ — 
is Himself the real Pratyagaatman. The delusion of the type 
that — ‘I’ and ‘Brahman’ are two different phenomena.] 
Therefore, for reasons that it has relationship with Anartha 
and that it has been caused by Ajnaana, the Ahamaartha 
{meaning, Ahamkaara, ‘I am Duhkhi’] has to be discarded; 
this truth gets determined on the strength of Pratyaksha 
itself. But as regards Tatpadaartha it is not known as to 
what is that which is to be discarded or what is that which 
is to be acquired. Therefore, this truth is stated herefore: 


Verse 77: In Tadaartha there exists a concept of 
Paroakshatwa — that concept, just like the meaning of “I am 
Duhkhi” in the ‘Twampadaartha’ — has to be discarded. Just 
as there exists Abheda between Pratyagaatman and ‘I’, in 
the same manner between me, who is always existing as 
Aatman alone, and Paroakshatwa there exists Abheda 
alone. [In Pratyagaatman there is no Ahamkaara at all; due 
to Ajnaana, this Ahamkaara gets Adhyasta and 
Pratyagaatman Himself creates an opinion that He is 
Ahampratyayagamya. Since the Sat, which is Tatpadaartha, 
is verily our Aatman, the concept that — ‘It is Paroaksha’ - 
is similarly that which appears due to Ajnaana alone.] 


Objection: How is it that the Adviteeyatwa, which 
is Tadaartha, destroys both Sadviteeyatwa and Duhkhitwa 
that exist in Pratyagaatman, without leaving any trace of 
them? [It is a misconception entertained by the prima facie 


opponent to the effect that — ‘In Pratyagaatman both 
Sadviteeyatwa and Duhkhitwa — first existing — are later on 
removed by the Adviteeyatwa existing in Tatpadaartha’] 
Solution: For this we provide an answer. We’ are 
not at all suggesting any relationship of that agent which 
removes something and that which is destroyed between 
these two. On the other hand, Adviteeyatwa that was not 
known in the beginning in the Pratyagaatman — that alone is 
signified by this Adviteeyatwa that exists in 
Tatpadaartha.[To wit, It is Adviteeya; therefore, by means 
of Saamaanyaadhikaaranya of the type — ‘That Thou art’ — 
it amounts to signifying that — ‘You are Adviteeya’. 
Twamartha which was in the beginning also .Adviteeya 
alone, was not known. now because it is in conjunction 
with Tatpadaartha, it becomes known.] Therefore, because 
it removes Ajnaana, and as a result of that Ajnaana the 
Sadviteeyatwa that existed in Twamartha as also the 


_ Paroakshatwa that existed in Tadartha — since these get 


destroyed, for any objection of the type of Vaiyadhikaranya 
etc there is no scope whatsoever — thus we say. This fact is 
mentioned in the following verse: 


Verse 78: Getting related with Twamartha, 
Tadartha removes distinction. In fact, Twamartha does not 
come anywhere near Tadartha, which has not given up 
Paroaksha. : 


Objection: In that case, the phenomenon called 
‘Adviteeya’ which is Tadartha is not an entity different 
from Pratyagaatman who is Twamartha; even -so, what is 
the reason to say that It destroys Sadviteeyatwa brought 
about by Avidyaa? 


Solution: Listen, we will answer. For, between 
these two there exists opposition. Therefore, in the verse 
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this point is mentioned: 


Verse 79: Samsaaritwa (being incidental) for the 
-Adviteeyaatman and Paroakshya, being incidental for 
Aatman, since both these are opposed, both of them are 
rendered Baadhita by the meanings of ‘Tat’ and ‘Twam’. 


But for the fact that the meanings of the words 
‘Tat? and ‘Twam’ are themselves the Baadhakas, yet 
another reason is adduced: 


Verse 80: Since the meanings of ‘Tat’ and ‘Twam’ 
are the Purushaartha as well as Shrouta (expounded by the 
Shruti), they, without giving up their own respective 


meanings, are capable of sublating those, which are 
opposed alone. 


SCRIPTURAL SENTENCES LIKE 
TATTWAMASI ETC., DO NOT STIPULATE 
PRASANKHYAANA BY WAY OF INJUNCTION 


If we proceed along the Prakriyaa that we have 
begun, there is no scope for any taint or trace of opposition 
to the other Pramaanas like Pratyaksha etc. But, in the 
event of one realising that despite all kinds of attempts it is 
not possible to ascertain this Vaakyaartha - because it 
’ appears that the fact that this meaning is opposed to other 
Pramaanas like Pratyaksha ete. is itself the basic cause for 
it — then, in that case too, we say: ) 

Verse 81: If in any event the scriptural sentence 
signifies the meaning, which is invariably opposed to 
Pratyaksha Pramaana etc. alone, then it amounts to saying 
beyond all doubt — just as the scriptural sentence — “The 
woman herself is Agni” — it is meant from the viewpoint of 
Vidhaana (i.e. for the purposes of injunctions). 
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But when the scriptural sentences like 
‘Tattwamasi’ etc. do not at all countenance any Kniyaa, 
even if we imagine in any manner, even through a side- 
glance, then the transactions of the type of Prasankhyaana 
etc. can never become possible in whatever circumstances. 
This truth is being stated herefore: 


Verse 82: If the Vaakya is having the ultimate 
purport in signifying a particular Vastu alone, then, it 
cannot possibly be Kriyaartha. Since the Vastu is one 
having one and the same form or nature, there is no 
possibility whatsoever of any Vikalpa occurring in it. 


Since there exist various kinds of objects, there is 
no opposition whatsoever between two Pramaanas. How is 
it? The answer is given as follows: 


Verse 83: That which gives rise to knowledge of a 
Vishaya that is Apoorva (rare) becomes a Pramaana. If it is 
not so, then it is not a Pramaana. Therefore, between these 
two different Pramaanas, which signify different objects, to 
say there exists opposition is not reasonable. 


If it is so, one who mentions opposition among the 
Pramaanas of various kinds of objects may point out 
opposition in the case, which is being stated herefore: 


Verse 84: This is not sound. Why? The answer is: 
Just as we say — “I am seeing the Roopa by means of my 
eyes” — similar is the opposition that exists between the 
Jnaanas engendered by Pratyaksha and Vaakya. 


Those which are Pramaanas — among them - 
mutually there does not exist any opposition; for, just like 
hearing etc. the objects for them are different from one 
another. But for those two Pramaanas if one and the same 


object that is not different exists, then, between those two 


Pramaanas the fact of a relationship of Baadhya-Baadhaka _ 


— just as the proverbial opposition between a rat and the 
mongoose - will be quite well known. Therefore, that truth 
is being stated: 


Verse 85: If it is Pratyaksha, then it cannot 
possibly be Shabdajnaana. If it is Shabdajanya, then how 
can it be said that it is Indriyajanya? In fact, in the matter of 
Pratyaksha there has occurred the Aabhaasa of Aagama as 
well as in the matter of Aagama the Aabhaasa. of Pratya- 
ksha has occurred. 


Here in this context, even the aphorism concerning 
Pratijnaa, Hetu, Drishtaanta does not suit. For, among the 
Shabda etc. each one of them is verily a Pramaana. 
Therefore, it is stated: 


Verse 86: By virtue of their own Prabhaava 
(intrinsic strength) alone, Pramaanas give rise to the 
knowledge of the object. For, if there exists mutual help 
among them, then their having Swatahpraamaanya is itself 
not acceptable. 


For Aatman, who is of Chaitanyaswaroopa, the 
relationship of Sukha —Duhkha etc. is also not being known 
by means of Pratyaksha etc. If it were so, the objection of 
the type — ‘That is opposed to Pratyaksha etc.” - could have 
been raised. How? In answer, listen to this: 


Verse 87: If at all Duhkhitwa were the Dharma of 
Chaitanya, then it, just. like Aatman, should not have 
become an object for Jnaana. (For,) Pramaa occurring in 
Karma only is indeed reasonable, but It occurring’in the 
Kartru also is never proper. 


Even if we accept your contention, there is no 
possibility whatsoever of your getting freed from this 
defect, which is Sambhaavita, even with the help of a 
hundred Prasankhyaanas. Therefore, it is stated: 


Verse 88: Since Duhkhitwa has — just like the heat 
* of fire — shot. off from Pramaana [meaning, since it is 
definitely known], by what means can there be any warding 
it off? [i.e. a Dharma which is the very essence of thing - 
just like the heat of fire — can never be got rid of] If that 
also can be got rid of, then the doctrine of the Self not 
existing (Nairaatmyavaada) championed by the Buddhists 
will entail. 


Now, if your doctrine is as follows:' - 


Verse 89: If you are maintaining that — “If one 


practises Prasankhyaana thoroughly, it would rid oneself of < 


Duhkhitwa” — then, since it is opposed to Pratyaksha etc. 
how at all can it possibly give rise to Pramaa? 


Prasankhyaanavaadin: Prasankhyaana is the name 
given to the practice carried: out to develop the Buddhi 
pertaining to the Jnaana of the Shabdaartha of ‘Tattwamasi’ 
etc. as also the Yukti of Anvaya-Vyatireka. If it is 
performed, it enhances Pramiti and then positively 
engenders total Pramiti. But it does not increase one’s 
Ekaagrataa and give rise to Jnaana - just as in a woman’s 
corpse, which is a veritable nest for all kinds of impurities, 
there being no Vastu whatsoever caused by the man’s 
repeated efforts, his (vain) effort to imagine her to be a 
Kaamini — how come? 


Siddhaantin: This is not proper. For: 
Verses 90 & 91: By the increase in practice, that 
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which happens to the Buddhi is invariably Aikaagrya 
(concentration of the mind) alone and not Pramaa. For, 
Pramaanas, in general, do not at all engender the cognition 
of the Artha by means of Abhyaasa. If it were true that 
Bhaavanaa, which has grown by means of Abhyaasa, 
removes Duhkha entirely, then that Nivritti cannot possibly 


accrue in a determined manner (meaning, there cannot 
possibly be any Nivritti from the Duhkha so as the latter 


does not recur]; for, it is the fruit that has accrued from 
Bhaavana. 


One more topic is being stated: 


Verse 92: If the Bhaavana of the type — “I am 
unhappy” — which has continued to grow for. crores of 


aeons is destroyed, then, what Pramaana is there to assert 


that the Prasankhyaana Bhaavana that is engendered ye a 
very small proportion of Abhyaasa is sustained? 


Prasankhyaanavaadin: The fruit of Prasankhyaana 
may be made steadfast by means of Shaastra! 


Siddhaantin: Not so. The Shaastra gives rise to the 
real Jnaana alone of the Siddhavastu. The Shaastra does not 
at all create afresh any power in objects. In our workaday 
world this is familiar too: 


Verse 93: That which is a fruit born out of 
Bhaavana and that which is a fruit of a Karma — such a 
thing should not be reckoned to be steady. It is just like the 
friendship of heathens. 


Let us accept that by means of Pratyaksha 
Pramaanas etc. it is established that Aatman is Duhkhi. 
Even so, we should decide that much more than that the 
concept that is bom out of scriptural sentences like 


“Tattwamasi” etc. is itself strong. For, by | virtue. of a 


. Vaakya the validity of which does not change that Jnaana 


has arisen; the fact that Aatman who is a Prameya is not 


. Duhkhi is by itself established, whereas, Pratyaksha etc. are 
. having mutations. Besides, Sambhaavana is dependent 


upon human imagination alone. 


Verse 94: Nirduhkhitwa is self-established, while 


Duhkhitwa gets established by means of Pratyaksha and 


such other Pramaanas. By showing indifference towards 
oneself, who at all can display full faith in external 
Pramaanas? 


In the sense of Sambandha alone it is being stated: 


Verse 95: The truth that the Shruti after sublating 
Pratyaksha also progresses towards Pratyagaatman is 
known by the statement: “The Svayambhoo has etched out 
the senses to be extroverted” —(Katha 2-1-1). [Therefore, 
people see outside only and not within themselves. Some 
one Dheera (wise man) turning his eyes (i.e. sight) inwards, 


- aspiring for Amritatwa, perceives (realises) Pratyagaatman 


— from this scriptural statement the above truth is known.] 


| Having accepted this, we have stated thus. But we 


| have affirmed many a time that — “That which is confirmed 


as a Pramaana does not oppose another Pramaana”. Further, 
where there appears a suspicion that there exists. an 
opposition between the Vaakya and Pratyaksha, even in 
that case by virtue of delusion alone, on the part of the 
person concemed, that. suspicion has arisen and not that 
there really exists any opposition. Therefore, it is stated: 


Verse 96: If a Vaakya gives rise to Pramaa of a 


nature of opposition to Pramaanas like Pratyaksha etc., then 
in that context one who is a Vivekin should perforce say 
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that that Pratyaksha to be Gouna; for, the Mukhyaartha 
does not suit. 


In order to facilitate the understanding of this 
meaning, an illustration is given: 


Verse 97: “This fire is thoroughly studying”, “The 
dais laughed aloud” — just as these sentences — in the same 
manner, by virtue of Ahamvritti too, which is not suitable, 
that Aatman is made an object of cognition. 


Objection: What is the reason to say that the word 


‘Aham’ does not directly signify Aatman? What is intended 
to be attained by this Lakshanakalpana? 


Solution: For this in answer, it is stated: 


Verse 98: Barring the expression —“You” — no 
other way whatsoever is available to signify Aatman. Even 
the Twamaartha is having the ultimate function of pointing 
out Aatman by virtue of Gunalesha (a remnant of a 
quality). | 


Question: What is the reason for the statement that 
even this ‘I’ notion is having the ultimate. purport of 
signifying Aatman by virtue of Gunalesha alone? Why not 
directly there exists a function of signifying? 


Answer: For, Aatman is of an essential nature, 
which has no cause for. any Kalpana whatsoever. Therefore, 
it is stated: 

Verse 99: Just as the Avivekins imagine in empty 
space smoke, snow, cloud, impurities — all these, in the 
same way, fools imagine Samsaara in Pratyagaatman. 


Objection: What is the reason to show partiality 
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towards ‘I’ notion when the fact that all concepts are 
extremely unsuitable for Aatman is common to all? What is 
the reason for discarding all the remaining Vrittis and for 
objectifying Aatman by means of ‘I’ notion alone? 


Solution: We answer thus: 


Verse 100 & 101: Since this ‘I’ notion is a 
reflection of Pure Consciousness and by virtue of the 
reason mentioned previously, it appears as though it is 


interior to Anaatman which is different from itself. 


Therefore, Aatman has been signified by this Vritti. If the 
Self - who is the Witnessing Principle and who is the 
Paramaatman - had been made the object of cognition by 
means of Vrittis that are the objects for the concept of 
‘you’, then for Him Anaatmatwa would have arisen. 
Besides, Shrutivaakya also would have been rendered false. 


What has been stated above? - 


Verse.102: By vistue of this Gunalesha that which 
has transcended-Aham-Kartru-Karmas — by virtue of such 


‘an ‘I’ notion this Pratyagaatman is signified as its 


objective; but'in the predominant sense here He is not 
mentioned. “4 


What is the reason for saying that - “He is not 
mentioned here in the predominant sense”? The answer is: 


Verse 103: Sambandha, Guna, Kriyaa, Jaati, 
Roodhi — these alone are the causes for Shabdapravritti. In 
Aatman none of these exists whatsoever. Therefore, 
Aatman is not mentioned in the predominant sense. 


THE MANNER IN WHICH THE 
SAMYAJJNAANA OF AATMAN ACCRUES BY 
MEANS OF SHABDA 


Objection: If by accepting a relationship of name 


- and named object the Shabda is not having any function in 


indicating Aatman, then how at all can Samyajjnaana of the 
type —“I am verily Brahman” — accrue? 


For this we answer: 


_ Verse 104: Being in an unreal path [meaning, 


following Ahamvritti which is Asatya] and having no 


Upaaya [i.e. Aatman is Adviteeya, Asanga; there is Upaaya 
whatsoever in reality to establish Him] this Aatmatattwa is 
being attained. After acquiring Jnaana by means of 
Gunavritti [meaning, even so, by means of Ahamshabda 


- which signifies Pratyaktvaadi Gunasaamya cognising Him 


by virtue of Lakshana], by virtue of His being our Aatman, 
we cognise Him [To wit, Aatman is Nityasiddha alone; 
there is no question whatsoever of knowing Him afresh. 
Because He is verily our Aatman, He is Avyavahita 
(without any intervening medium). Therefore, we may 
know Him on the pretext of Lakshanaavritti alone.] 


Objection: Without being related to its named 
object, how at all can a name give risg to a Pramaa in the 
sense of not being a named object? 


Solution: Although the Shabda is not related to 
Aatman, in the sertse of not being a named object, through 


the means of negating Avidyaa, how the Knowledge can be 


attained? — listen to it: 


AY 


Verses 105 & 106: Just as in our workaday world 
those who are asleep - when awakened by calling their 
names by others - to a great extent they wake up suddenly, 
in the same mannerwe should understand with regard to 
Pratyagaatman. To one who has woken up by giving up his 
identification with the body [i.e. the cognition that accrues 
from the Vaakya need not arise directly in Aatman.] there 
does not exist any relationship with any name indeed. Even 
so, he wakes up. Just as this is true, in the same manner we 
should reckon in the case.of the scriptural sentence — 


“Tattwamasi” — also. . 
Further, just as: = 


Verse 107: Both Jnaana and Ajnaana with regard 
to the sense: of black without touching the empty space 
exists as Baadhya-Baadhaka; in the same manner, here too 
in the case of Aatman we should reckon. | 


Listening to the statement — “Being in a false path” 
— (3-104) — one gets astounded and with excessive 
pleasurable excitement raises an objection thus: 


Verses 108 & 109: In order to determine that 

which is Paramaartha in our workaday world there does not 
exist any false device. By means of steam etc., which are 
false special marks, no one determines a fire. To one who 
raises an objection in this manner, the illustration of earthen 
pot etc. should be adduced. It is different from both-Sat and 
Asat. There does not exist any synonym whatsoever for 
both of them. [To wit, there is no rule of law to reckon if a 
thing is Sat alone it is an Upaaya; if it is Asat it is not an 
Upaaya. Therefore, if a thing is responsible for the 
Upeyapraapti, then that Upaaya should be reckoned as real 
alone. Here in this context we should accept a Satyatwa, 
which is of the form of Arthakriyaakaaritwa and not an 
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entity, which does not change from its Swaroopa. The 
Lakshana of ‘Satya’ is not of any utility here.] 


Thus, uprooting mockery, what is relevant now is 
being stated. How at all does the Abhidaashruti, bring 
about in Aatman, who is not the named object, a Jnaana, 
which is destructive of Avidyaa? — This alone is relevant 
mew. With regard to this topic alone another reason is being 
mentioned: 


Verse 110: In this Aatman Ajnaana exists with a 
great deai of difficulty [i.e. since it appears only in the 
Avichaaradasha]. For this Aatman Jnaatatwa is verily His 
Swaroopa. This Ajnaana, merely on a pretext [i.e.merely by 
virtue of Vaakyoapadesha; in order to sublate it there is no 


need of any other cause] - just like a Badara fruit in front of | 


the nose tip — becomes extinct. 


Objection: Since Aatman is of a Swabhaava, which 
is Kootasthajnaanaswaroopa devoid of birth and 
destruction, it is not possible to imagine that He has 
Avidyaa, is it not so? 


Solution: Not so. For, just like the night of owls, by 
virtue of Avidyaaprasiddhi itself it is established in the 
manner — “Avidyaa exists”. Therefore, it is stated thus: 

Verse 111: Oh God! The insolence of Avidyaa — 
no one can transcend! (For, it) has shown disrespect to a 


Vastu, which is valid and has remained just like 
Paramaatman alone. 


AVIDYAA GETS REMOVED BY MEANS OF 
THE SHAASTRA PRAMAANA ALONE 


(Thus,) by virtue of Avidyaaprasiddhi alone it 


becomes established indeed that Avidyaa exists. Therefore, 
if we observe keenly following Aatmavastuswaroopa, its 
conception does not even exist in any manner. Hence, it is 
said: — 


Verse 112: One to whom the Jnaana, devoid of 
Kriyaa-Kaaraka, has become his very Swaroopa, in him 
even to imagine that there may be Avidyaa — what plausible 
cause can bring it about? 


Though this one is verily Aatman devoid of birth 
and death, and who is Avagatimaatrashareeraha (of the 
very essence of Pure Consciousness), in a state of non- 
discrimination, he is having the one and only interposition 
of the familiar Avidyaa. And he is appearing as if he is one 
devoid of that Swaroopa. For that reason alone, it is stated: 


Verse 113: By virtue of Anumaana this one 
appears as if - he is transformed from Bhaava and he has 
taken refuge in Abhaava. For this Jijnaasu to get 
transformed even from that Abhaava may be possible by 


' means of the scriptural sentence alone. 


Question: Just as by means of Bhaava Nivritti 


‘occurs, why is it that by means of Anumaana alone there is 
“no Nivritti from Abhaava? 


Answer: Listen: 


Verse 114: Since Bhaava (and Bhaavatwa) are 


‘similar, the Nivritti of Bhaavatwa cannot possibly be 


acquired; in the same manner, by means of Abhaava the 


. removal of Abhaavatwa cannot be achieved. , 


In the independent kingdom of Swaroopa wherein 
none of the Kriyaa-Kaaraka-Phala categories exists, by 
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means of Anumaana alone it is not possible to celebrate the 
coronation therein. Therefore, it is said: 


Verse 115: That this person - who is experiencing 
the deep sleep brought about by Avidyaanidra, which is 
very difficult to cognise by deliberating - is awakened by 
the Shruti alone, which refutes both Bhaava and Abhaava. 


Here, the person who objects states that — since 
what is said to be ‘Vijnaanaatman’ alone, devoid of birth 
and death, is his Swaroopa, to imagine that to such an 
Aatman there exists Avidyaa is very difficult. Is it not so? 


Solution: It is not so. Why? An answer is given: 


Verse 116: “From what Avidyaa is caused?” — 
such an objection, in the first place, cannot possibly arise. 


For, in that event, a cause is not possible to exist. Since in . 


all the three periods of time Avidyaa does not appear, later 
on too it is not possible to raise an objection. 


FOR THE DESTRUCTION OF AVIDYAA, 
PRASANKHYAANA ETC. ARE NOT NEEDED 


Thus the scriptural sentence like ‘“Tattwamasi” 
alone removes the entire Avidyaa of Aatman without any 
- remnant. Therefore: 


Verse 117: Those who disdain the most clear 
Pramaana of Vaakya like - “Sat alone you are” - and wish 
to cognise Aatman by another means may as well acquire 
the experience of the taste by means of the sense organ of 
the eye. 


In this manner without there being any 
impediment whatsoever, the Pramaa of the type - “I am 
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verily Brahman alone” — is being attained. Even so, if it is 
the opinion of the prima facie opponent that the sentences 
like “Tattwamasi” etc. do not signify the Tattwa, then by no 
other means the Anubhava can ever possibly accrue. 
Therefore, it is stated: 


Verse 118: Even if cognition has accrued, if one 
maintains — “This signifies an untruth alone” — then, there 
cannot possibly arise any faith in any other thing also; for, 
that too is invariably a cognition alone. 


It is not proper to conceive another Vaakyaartha 
apart from the relevant Vaakyaartha. For: 


Verse 119: Even in the case of Jnaana of objective 
phenomena, if by means of these scriptural sentences the 
Anubhava does not accrue, then another Vidhi has to be 
conceived. But for this scriptural sentence there exists 
another meaning — thus we can never reckon. 


‘It is not possible at all to say that this meaning 
which is desirable (to me) cannot possibly be determined 
by virtue of the aphorism, which I have mentioned. Which 
is that aphorism? The answer is being given: 


Verses 120 & 121: There is no benefit whatsoever 
that has to accrue from transactions like Prasankhyaana etc. 
if one is capable of cognising the import of the Vaakya — 
am myself Brahman’ — being endowed with the following 
qualifications. (1) Prompted by the injunctions like Shama 
etc. (2) Being without any possessive intentions. (3) Having 
distinguished the Twamaartha from name etc. (4) Being 
without any desire whatsoever in objects which can be 
objectified as something other than myself. (5) Considering 
the five impediments like Annamaya etc. as Anaatman and 
having broken them. 


If it is not accepted that it is so, then for the 
scriptural sentence that exists as a Pramaana the defect of 
Apraamaanya entails: 


Verse 122: That scriptural sentence which is 
engaged for a particular purport — with regard to that 
purport, though it is heard, if it does not give rise to the 
Pramaa, then by what cause is its Praamaanya acqunred: 


Further, if you opine in the following manner — 


Verse 123: If it amounts to saying that by means of 
Prasankhyaana-one cognises Aatman, then how at all will it 
be possible to say that Shabda expounds the truth? The 
Shabda signifies to us Paaroakshya. But that very Shabda, 


by means of Prasankhyaana, signifies to us beyond doubt 
the truth. 


The opinion that — “By means of Prasankhyaana of 
the form of repetition of Yukti and Shabda the knowledge 
of the Vastu as it is accrues” — does not appear to us to be 
possible too. For: 


Verse 124: Even if Yukti and Shabda had not 
given rise to Saakshaat Pramaa previously, then by 
performing their repetition, which Apoorva Vishesha 
would fructify?. 


Further, even after it is demonstrated in this 
manner (i.e. Prasankhyaana is Nishphala) if you cannot 
keep yourself alive, we will arrange it suitably in Shravana 
etc. alone. How? The answer is: 


Verse..125: In the Prasankhyaana there is a ru'e of 
the form of Aavritti. That repetition — let it be practised in 
that Aatman’s Shravana alone. To éxplain, that which is 


heard perfunctorily, is analytically listened to till one 
clearly cognises. 


Objection: To one who does not accept the 
Prasankhyaanavidhi the ritualistic practice of Paramahamsa 
Aashrama — just like the ritualistic practice of Buddhists 
etc. — will not be in accordance with Shaastra. By this, 


Aaroodha Patitatwa will not be there! Besides, Sarvakarma - 


Sannyaasa also cannot be attained, is it not so? 
Solution: For this, in answer, we Say: 


Verse 126: Since;we have taken recourse to Vidhi 
too for the purpose of cognising the Twamaartha, if it is not 
there, all those defects that entail us in its wake they too 
will not entail us as there is no cause for them. 





CHAPTER IV. 
RELATIONSHIP OF THE CHAPTER 


Verses 1 & 2: In the previous chapters that topic 
which was elaborately and clearly described, in order to 
help comprehend that very topic quite easily now I will 
briefly mention it. That Vastu, which is briefly as well as 
elaborately mentioned, is. brought home to both those 
endowed with inferior intelligence and those blessed with 

‘ superior intelligence. Therefore in the following brief 
manner it is being stated. 
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THE GIST OF THE PURPORT OF THE 
PREVIOUS CHAPTERS OF THE TREATISE 


Verses 3 & 4: Both Aatman and Anaatman have 
been established by Pramaanas like Pratyaksha etc. in this 
workaday world. Between those two, especially Anaatman, 
exists in all directions through Aatman alone. For the 
external object apart from the body Anaatmatwa is self- 
established. In the same manner, for the Jnaatru also 
Aatmatwa is_ self-established. But with regard to 
phenomena like the body, the senses etc., which are in 


between, Samshaya is noticed. 


Verses 5 & 6: One who is a Vivekin should first 
cognise the extraordinary qualities of those two phenomena 
and later on should reckon all those phenomena up to the 
intellect to be Anaatman by means of Anumaana — just like 
(by means of syllogistic logic) by virtue of the effect of 
smoke its cause of fire is surmised. In an external object a 
cognition (concept) of the type — ‘this’ — alone is observed; 
while in the Jnaatru the concept of ‘I’ alone is observed. 
(But) in the body, since both these aspects, viz., ‘I’ and 
‘this’ are seen, these people have become deluded. 


Question: If it is so, on the basis of which aphorism 
can we distinguish between Aatman and Anaatman — just 
like between a horse and a he-buffalo? 


Answer: We answer thus: 


Verses 7 & 8: We have previously mentioned 
about the Nyaaya, which will enable us to distinguish 
between Aatman and Anaatman. On the basis of that 
aphorism, One who by discarding the meaning (aspect) of 


‘this’ in the expression ‘I’ is always Witnessing the 
Bhaava-Abhaava and who is of Pratyagroopa devoid of any 
interior or exterior — one who is a Muni (sage) should - 
cognise Him correctly by means of the Vaakya — 
“Tattwamasi’. 


Question: If it is so, state in what sequential order 
the Vaakyaartha is cognised by him? 

Answer: We will mention. By means of Anvaya- 
Vyatireka indeed. 


Verse 9: “Since all the Idamartha is given up, 
having separated from Anaatman as I have not cognised my 
Aatman, I am myself being discarded” — thus he reckons. 


Question: Now, after determining, by means of 
Pramaanas, that all phenomena beginning from the body 
etc. up to the intellect are verily Anaatman, why doesn’t he 
give up his Jijnaasaa? 

Verse 10: For the reason that after he has 


' distinguished himself from the Anaatman he aspires to 


cognise Pratyagaatman, his Jijnaasaa does not come to an 
end and having a mind which is wandering hither and 
thither — just like one possessed by a Devil — he becomes a 
deluded person. 

Question: Since one who is of an essential nature 
of cognition that is indestructible is Aatman Himself, and 
since He is eternally close by, why is it that the Jijnaasu 
does not cognise Him? 


Answer: For: 
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- Verse 11: That which now he has realised to be 
Anaatman, and by means of which Pramaanas he was 
seeing that Aatman — by means of those very Pramaanas 
which are Prasiddha - he wishes to cognise Aatman who is 
the Drashtru even for the Drishti. 


Question: Just as by means of extroverted Buddhis 
which objectify the sensations like sounds etc. a person 
discerns Anaatman, why is it that he cannot discern 
(cognise) Aatman? 


Answer: We say: 


Verse 12:. The Chakshurindriya does not see the 
sound; for, that is not the Aatman for it. Just like this, the 
Bhoutikadrishti cannot plausibly perceive Aatman. 


Having followed the Swabhaava of Pramaanas like 
Pratyaksha etc. and seeing their functioning, first of all, the 
reason for their inability to perceive Aatman has been 
stated. Now, it is being mentioned that by following the 
Swabhaava of Aatman, who is a Prameya, also it is not 
possible to do so: 


Verse 13: Since Aatman, who is eternally 
Witnessing as the Saakshi thousands of mental changes 


imbued with Dharmas like giving up and acquiring,. is - 


Pratyagroopa, Ahamkaara cannot possibly see Him. 


Objection: In which thing does this Vivekabuddhi 
culminate? Does it end in Aatman or Anaatman? 


Question: By this deliberation what fruit can 
accrue? 


Objection: If you say that it ends in Aatman, then 
the tenet that He is Kootastha becomes untenable. For, it 
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amounts to saying that Aatman is seeing Anaatman. As 
otherwise, if it is stated that the Viveka ends up in 
Anaatman alone, then, since that too is Achetana, there is 
ne possibility whatsoever of any retetionsnip existing with 
Viveka, is it not so? 


Solution: We will answer. Since in the verse 3-59 - 
“In one and the same spot Daahyatwa and Daahakatwa and 
so on” — a solution has been provided. 


Verse 14: That thing by means of which the 
Viveka to the effect — “It is Anaatman” — accrues — such a 
Viveka occurs in the Buddhi alone. Just like the bunch of 
banana fruit destroys the banana plant itself, this Viveka 


destroys the intellect itself. 


That person who reckons unreal thing itself to be 
the Tattwa: 


Verse 15: By means of a light called ‘Anumaana’, 
discarding all the Anaatmans, by virtue of that intellect 
which has before it as an object only Samsaara, he wishes 
to acquire its Abhaava. {Meaning, by means of an intellect 
that has taken refuge in duality he is trying to cognise 
Dvaitaabhaava. That Anumaana with which he obtained 
Abhaava from Bhaava, by that very Anumaana he wishes 
to. obtain freedom from that Abhaava. But that cannot be 
achieved without the Vaakya.] 


This Viveka, which is rooted in Anaatman, which 
is engendered by this Anvaya-Vyatireka methodology and 
is of the form of divisions like Aatman-Anaatman — should 
be understood (to exist) - just like the doubt that is 
engendered in a stump of tree and, since it is of an innate 
nature which is quite different from the real state of the 
Vastu — it exists just like the cognition of the water of a 


mirage. Therefore, it is stated thus: 


Verse 16: This person who is embedded in 
Samsaarabeeja wishes to attain Mukti by means of that 
Samsaarabuddhi alone. First by closing his eyes (just as one 
tries to evade death), this person wishes to solve the 
problem of death. 


For the purpose of strengthening this meaning, 
Shrutis are illustrated: 


Verse 17: Keeping this meaning [i.e. Aatman is not 
an object to any external Pramaana whatsoever.] in the 
forefront, the Shruti states: “‘That which we cannot see by 
the eyes” — (Kena 1-7); “You cannot possibly see the 
Drashtru of the Drishti” — (Bri. 3-4-2) — with complete 
confidence and with utmost clarity. 


Verse 18: Thus, discarding [meaning, after 
determining-that it is all Anaatman and condemning} all the 
phenomena right from the body up to the intellect, to the 
Shroatru who is thinking in the manner — “Who could I 
be?” — the Shruti which can go beyond all Pramaanas, 

teaches that — “That alone thou art”. 


ROCHE TESS CE OF THE FRECEPTOR’S 
TEACHINGS 


Thus, the meaning of the previous three Chapters 
has been mentioned. Although that Vedaantaartha is in 
consonance with logical arguments and though it can be 
acquired by the gracious gift of the Shaastra and the 
Aachaarya, since It is not a Swabhaava which is established 
anticipating the support of another source, It is an Entity 
which does not desiderate the Shaastra-Aachaarya- 
Prasaada. Even so, some people who are having Shraddha 


do not entertain any faith in this. In order to bring them 
back to the right path, this acknowledged validity is 
illustrated: 


Verse 19: Bhagavatpoojyapaada (Sri Shankara), 
who wishes the Hita of all living beings, has illustrated this 
very meaning in the same manner in. which we oe 
delineated it in an extremely clear manner. 


_ Objection: To whom is the Upadesha — is it to 
Paramaatman or is it to one who is not a Paramaatman? 


Question: What is the fruit gained by this 
deliberation? 


Objection: If it is said that it is for Paramaatman 
only, then since He has become Mukta even without having 
any spiritual instruction, for Him this Upadesha is useless. 
Now, if it is stated that it is for one who is not a Param- 
aatman, then since he is himself is of the essential nature of 
a Samsaari, for him also the Upadesha is Nishphala. 


Solution: For this, it is stated: 


Verse 20: Accepting the argument that ~— “Without 
deliberating upon both, if it is opined that the Shruti 
propounds, then the comprehension of the Vaakyoapadesha 
may accrue” [meaning, to a person who has not 
distinguished between ‘Paramaatman’ and ‘Aparamaatman’ 
and is devoid of Viveka — to such a one alone this scriptural 
sentence has been instructed] — and smashing up the 
opposition into smithereens, he has stated in this same 
manner. 


This Vaakya of “Tattwamasi” is instructed to one 
who has distinguished Aatman from Anaatman and who 


THE ESSENTIAL SURESHWARA 


has Idamaviveka [To wit, ‘Aham’ (‘I’ concept) is that 
which is having ‘Idamaviveka’, Aatman who is mixed up 
with Anaatman; since in Ahamkaara there exists 
Chidaabhaasa, that too is appearing as Aatman.} 


Verse 21: “To one who has cognised the 
distinctions between Yushmadamsha and Asmadamsha this 


' Vachana will become meaningful” — (Upadeshasaahasri 18- 


88). For, to one who has not cognised this distinction, the 
scriptural sentence will be just like the music sung before 
deaf persons. 


Question: To that Shroatru, in order that this 
Jnaana distinguishing Yushmadaartha and Asmadaartha 
accrues, which is that Yukti, which acquires the capability 
of being an expedient stratagem? 


Answer: Listen: 


_ Verse 22: “The Anvaya-Vyatireka of Padaartha 
and Pada are verily the Yukti for determining the meanings 
of ‘Tat’ and ‘Twam’ in the expression — ‘I am this’.” 


How can they be said to be Yukti? An answer to 
this is given: 


Verse 23: “In the expression that —‘In deep sleep I 
did not see anything else, even the least bit of it’ —one 
doesn’t say that his awareness was not there; it merely 
negates a Pratyaya” — (Upadeshasaahasri 18-94). 

Verse 24: “Thus, after the Vaachyaartha is 
regognised by means of the Shruti and Loakaprasiddhi, in 
order that the Moaha of the Shroatru is removed, the Shruti 
states: ‘That thou art’.” 


In that sentence the word ‘you’ is having a function 


of indicating a particular entity by virtue of a Lakshana, 
that particular entity is being stated: 


- Verse 25: The Nishthaa of the word ‘I’ culminates 
in Pratyagaatmajyoati, is it not so? That alone is said to be 
— “You are that Sat’. Therein, the fruit is Vimuktatwa 
(Liberation) alone. 


For the methodology of Anvaya-Vyatireka another 
illustration is given: 


Verses 26 to 29: To the hand that is cut asunder 
and thrown away, this ‘F’ itself which is Aatman does not 
continue to be Visheshya. In the same manner, with regard 
to the rest of the phenomena from whichever He appears to 
be Vishishta, to none of them He is Visheshya. All these 
Visheshanas are just. like beautiful ornaments worn; due to 


. Adhyaasa brought about by Avidyaa everything has been 


rendered Visheshana; if Aatman is cognised, all that will 
become Asat. Therefore, since the whole gamut of 
Visheshana is verily Anaatman, it is akin to a hand cut 
asunder and thrown away; hence, Aatman is one without 
any Visheshana. Giving up the Jneya, one should always 
cognise mere Jnaatru alone as the Aatman. This Jneya of ‘I’ 
notion — that too is similar to the limb that is cut asunder 
and discarded, is it not so? 


‘Verse 30: Since this ‘I’ concept is just like the clay 
pot etc. a Drishya, it is not Aatman’s Dharma. In the same 
way, the other remaining concepts as well as defects should 
be reckoned. Therefore, Aatman is Nirmala. 


All the Nyaayas have been gathered together here: 


Verses 31 to 33: The cognition to the effect — “I 
am Nityamukta” — accrues only by means of the Vaakya 
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but it is not possible by any other means. Even this 
cognition accrues only if the Smriti (memory) of 
Padaarthas occurs first. By means of Anvaya-Vyatireka, 
invariably the Padaartha comes to memory. In this manner 
one realises that — “I am Nirduhkhi and Kriyaa Rahita”. 
Just as by means of sentence — ‘The tenth person thou art’ — 
the proper Pramaa accrues, in the same, manner, by means 
of the scriptural sentence - “That Sat alone thou art” — 
(Chh. 6-8-7) - a clearer Pramaa accrues in the 
Pratyagaatman. 


To one who is immersed in discrimination, this is 
an example: 


Verses 34 & 35: Because he is carried away by the 
intellect conceiving nine persons without seeing himself 
who was the tenth person, a human being wishes to 
perceive oneself. In the same manner, since Avidyaa has 
tightly fastened itself to the eyes, the intellect gets Apahrita 
(whisked away) by Kaama — — just li like the tenth person is not 
seen — he remains without seeing Drikswaroopa Aatman, 
who is always existing separately apart from Anaatman.” 


To that person thus the defect ‘of cataract called 
‘Avidyaa’ is hiding his sight, is it not so? How at all does 
he wake up from this pwiayeanieren! In answer, it is 
stated: 


Verses 36 & 37: From the cause seen in a dream, if 
the dreamer wakes up, he does not at all see the Kaarana- 
Karma-Kartru of the dream apart from himself. In the same 
manner, this person too, after he has acquired the proper 
instruction from the Shruti does not at all see the Guru, the 
Shaastra and the ignorant Shishya apart from his own 
Aatman. 
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Question: Does he come to know Aatman who is 
distinct from all Samsaara by means of the Vaakya or not? 


Answer: To this we say — This Jnaana is merely to 
remain in the nature of Avagati, which is Kootastha. There- 
fore, thus the verse says: 


Verse 38: Just as the snake that is misconceived in 
a stick finally culminates in the stick only, in the same 
manner by means of the scriptural sentence the world of 
duality culminates in Nityaavagati beyond all doubts. 


Question: Why is this? For: 


Verse 39: “Pashyan” (‘Being a seer only’ He does 
not see therein; to the vision of the Drashtru there is no 
loss; for, It is Avinaashi. But, therein anything apart from 
Him does not exist independently; only if it is so, He may 
see it? - Bri. 4-3-23) — Thus that Tattwa, which the Shruti 
stridently shouts to be having Pratyakswabhpava and which 
is Aja, Advaya, Apoorva, Anapara, Anantara — that Tattwa 
alone is signified by the word “Twam’. 


By means of Vijnaana alone, which is engendered 
by the scriptural sentence like — “Tattwamasi” — the Jagat 
becomes Baadhita. For: 


Verse 40: Since there does not exist any 
misconception, by means of that Shruti it becomes known 
that apart from It (i.e. Tattwa) there does not exist any other 
form — only that much is known. That is the seed for 
Svapna and Jaagrat. 


In order to strengthen this meaning, this following 
example has been given: 


Verses 41 & 42: We have accepted that both those 


Vishwa and Taijasa are bound by Kaarya and Kaarana 
categories. But Praajna is bound by Kaarana only. In 
Turiya both those categories do not exist. To one who 
comprehends the Reality of Aatman in a different manner it 
is said that he has Svapna and to one who does not cognise 


_ the Tattwa, he is said to have Nidraa; if the Viparyaasa 


[Refer to Maan. Kaa. Bhaa. 1-15. To wit, here in this 
context, since both Agrahana and Anyathaagrahana have 
been called ‘Viparyaasa’, it amounts to saying that it is not 
Paramaartha. The Nidraa called ‘Agrahana’ is common to 
all the three Avasthas; whereas, the Svapna called 
‘Anyathaagrahana’ appears only in the dream and waking 
states.] of these two is destroyed, then he attains the 
Turiyasthaana. 


In the same manner, for this tenet an example of 
Sri Shankara’s statement is given: 


Verse 43: “The Tamas called Sushupta, ie. . 
Ajnaana, is the seed for Svapna and Jaagrat; if that Ajnaana 
is burnt by Aatmajnaana, then just like a burnt seed cannot 
germinate again — similarly it will become extinct. 


Verse 44: Thus, to us both Sri Gaudapaada- 


achaarya and Sri Dravidaachaarya (Sri Shankaraachaarya), 
who are revered, have stated the meaning that — “By virtue 


of the Upaadhi of the nature of mere Ajnaana, Eashwara is 
witnessing Ahamkaara etc.” 


AJNAANA IS'THE DHARMA OF ANAATMAN 
ALONE 


Hereunder, just: like the Anyathaagrahana, 
Agrahana, which is the seed for Anyathaagrahana, is stated 
to be verily the Dharma of Anaatman: 


Verse 45: One who is cognising in the manner — 

‘This is Jnaana’; ‘I. am Jnaatru’; ‘This is Jneya’ — all these 

three to be devoid of any change — to such a person that 
Tamas exists externally indeed. 


This is so, and hence, when that same Ajnaana, 
which is of Beejaroopa, becomes Chittadharmavishishta, it 
invariably has the relationship with the second thing, which 
is its Kaarya, and not for Aatman who is devoid of change. 
This above fact is depicted through an illustration: 


Verse 46: Just as the new relationship ‘of form and 
light occurs only to an object which has Vikaara, in the 


same manner the relationship of Sukha, Duhkha etc. occurs 


only to the Chitta alone which is a Vikaari. 


In order to demonstrate this isetsine by means of 
Anvaya-Vyatireka methodology it is stated: 


Verse 47: When the Chitta, which is a Vikaari, 
subsides in Sushupti, since Aatman is Avikaari, although 
He is seeing, He is not touched even the least bit ae a 
second thing. 


AATMAN IS OF AN ESSENTIAL NATURE OF 
NITYA-SHUDDHA-BUDDHA-MUKTA 


That this Kootastha Chaitanyaswaroopa.Aatman: 


Verse 48: Just as in the Avasthaa of Praajna He 
does not see any object second to Him, in the same manner 
in the Svapna and Jaagrata Sthaanas too, though He is 
seeing, He remains without seeing. them. [To wit, being 
associated with Chittoapaadhi though Aatman is seeing, 
from the Paaramaarthic standpoint He is not seeing. From 
the  Aatmaswaroopadrishti, He has never any 
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Dvaitasambandha. Since the distinction between the 


Avasthas is brought about by the phenomena of secing the - 


duality and not seeing it, from the Paramaarthadrishti it 
amounts to saying that Aatman does not have the 
Avasthaatraya (the three states)] . 


THE FRUIT OF JNAANA 


Verse 49: A person, who is holding in his hand a 
big lamp burning brilliantly, does not see any darkness in 
front of him. Similarly, to one who has cognised in this 
manner there is no dependence any more on the Buddhi of 
the type — ‘I’ and ‘mine’. 

For this fact, the following is an illustration: 

Verse 50: Just as till Jnaana accrues there is no 
existence of any other object than Dvaita, in the same 
manner after Jnaana has accrued there is no existence of 


things like Buddhi etc. other than the Pratyagaatman. [For 
this opinion refer to Bri. Vaa. 1-4-312,313; Geeta 2-69] . 


JNAANI’S ANUBHAVA 


That this Jnaani having cognised in himself 
Aatman, who is devoid of Haana and se seams 


Verse 51: He accepts everything; he refutes 


everything. Distinctions being there fie. from the 
Vyavahaaradrishti, he is seeing the Dvaita], is acceptable; 
he being not of that Swabhaava at all [i.e. from the 
Paaramaarthic veep his being Adviteeya], is the 
Nishedha. 


CONCLUSION OF THE PURPORT OF THE . 
TREATISE 


| en or er eee 
being concluded: 


Verse 52: That this. Jnaana - which has been 
determined in all the Upanishads, which removes the 
Ajnaana of the Buddhi and which gets rooted in Aatman 
alone who is Paramaartha — I have already stated. 


Here this much has already been stated: 


Verse 53: Apart from me there does not exist any 
Aatmajnaani; apart from me there does not exist any Ajna 
also [i.e Jnaanitwa and Ajnaanitwa — both these are 
imagined in Brahman alone which is verily my Aatman — 


(Maan. Kaa. Bhaa. 2-32)]. One who ‘ ‘cognises’ thus without 


cognising [TO wit, ‘to cognise’ means ‘not from 
Vrittijnaana’ (intéllectual knowledge); it means ‘to get 
established in Aatmatattwa which is Adviteeyachaitanya- 


_ Foopal he alone is the best among the Brahmajnaanis. 


HOW A JNAANI BEHAVES 


: Question: Having cognised Aatman to be like this, 
should one remain in Pravrittidharma or in the 
Nivrittidharma? Or, like an animal, which has lost its sight, 
should he behave as he likes? 


Answer: We answer: 


Verse 54: This Jnaana is not different from what is 
Jneya, is it not so? By virtue of that, it follows in the wake 
of that Jneyavastu alone [refer to Maan. Kaa. Bhaa.3-33, 4- 
1}; it does not even condescend to pass a glance either at 
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Pravritti or Nivritti. 
~ Question: Why is it stated to be Jneyaabhinna? 
Answer: For: 


Verse 55: Before Aatmajnaana accrues, this Jnaana 
is within the control of the external object. [Meaning, it is 
perceiving Dvaita alone; in fact, it has acquired the form of 
the external objects]. But after destroying the entire 
Samsaara, it seeks refuge in Aatman alone. (Meaning, it 
becomes one with Aatman alone; this alone is “Amanasta’- 
Maan. Kaa. 3-32]. For, there is a Shruti to that effect (Bri. 
4-5-15). 


To a person who has cognised thus the 
Paramaarthatattwa, there is no feeling of Sheshasheshi- 


bhaava (of something remaining to be done; and the person ‘ 


who is having that feeling). [To wit, one who is a Kartru is 
himself Shesha for Karma; in him,-a deliberation” of the 


kind whether he has acquired the Adhikaara either for. 


Pravritti or Nivritti. But, a Jnaani is Akartru] For, the root 
cause for it has been got rid of. [Meaning, after Jnaana 
accrues, Ajnaana does not exist; Karma, which is the effect 
of Ajnaana, Sheshitwa for Karma, Sheshatwa for the Kartru 
— then, how at all can these remain?] — thus it is stated: 


Verse 56: Since the Samyajjnaana_ destroys 
Samsaara, in keeping with the Vastuswabhaava, It destroys 
— just like Pravritti — Nivritti also. [Meaning, since Karma 
alone has become Asat, then there does not exist either 
Pravritti or Nivritti]. 

Verses 57, 58 & 59: All at once merely by Its (i.e. 


Jnaana’s) birth Ajnaana in its entirety is destroyed and for 
this reason alone, It destroys the whole gamut of Samsaara; 
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Anyathaajnaana is not different from that Ajnaana. Since 
there is no relationship with categories like space, time, 
causation etc. and since these categories are the effect of 
Moaha, thereafter there does not exist any Jnaana which is 
not born, and there is no Ajnaana that is not burnt. To one 
who has attained the Swaroopa in which Ajnaana and its 
effect are burnt to ashes by Samyajjnaana, since all that is 


- gsublated has all at once been removed or destroyed, 


herefore what could possibly be remaining to be done? 


Since by means of Its Vastuvritta (intrinsic nature — 


of the Entity) itself Avidyaa gets destroyed [meaning, by 
- means of the very Svabhaava of Aatmavastu since Jnaana 
signifies that in It there does not exist any Avidyaa 
whatsoever, It ‘destroys’ Avidyaa], the solution to the 


effect that no more Kartavya remains has been mentioned. 
Now, another Saampradaayika solution will be mentioned: 


Verse 60: Just as one who has got rid of the 
misconception of the snake by means of Jnaana does not 


..give up fully the shivering brought about by the 


misconception of the snake, in the same manner although 
he has completely destroyed the Moaha, the Aatmajnaani 
does not give up the effect of Moaha. [To wit, there is a 


" distinction between this tenet and what is stated in 


Brahmasiddhi; therein, fear continues to exist even after the 
Tattwajnaana has accrued; but here, it is propounded that 
the shivering remains by virtue of Baadhitaanuvritti 
(sublated concept) — Soo. Bhaa. 4-1-15.] 


The Pravrittibeeja has been destroyed, is it not so? 
[ie. Kaama has become totally extinct by virtue 0 


Ajnaananaasha]. Therefore: ce 


Verse 61: Just as a tree which is uprooted keeps on 
wearing off as a result of its drying up alone, in the same 


manner for one who has cognised the Aatmatattwa the 
body is wearing out due to Nivritti alone. 


FOR A JNAANI BEHAVING WHIMSICALLY 
AS HE LIKES CANNOT BE THERE 


Now, in order to refute the doctrine of 
Alepakapaksha (non-besmearing of the ill effects even if 
the Jnaani behaves contravening Vidhi-Nishedha), it is 
stated: 


Verse 62: If it is argued that for one who has 
cognised the Advaitatattwa there exists Yathecchavritti, 
then’ what difference exists between dogs’ and Tattwa- 
jnaanis as far as eating impure matter is concerned? 


Why is it not possible? For: 


Verses 63 & 64: Due to Adharma, Ajnaana is 


caused; and due to Ajnaana, Swecchaachaara ensues. 


Where Jnaana, which is the effect of Dharma, exists, how 
at all can there exist Swecchaachaara? It is not possible to 


assert that there even Dharma exists, is it not so? For that 


reason alone, in order to refute Yatheshtaachaara, Sri Hari, 
who is Sarvajna, has stated: “One to whom all the Karmas 
(have become devoid of Kaama and Sankalpa — he alone is 
the one who has burnt all Karma by means of Jnaanaagni” 
— Geeta 4-19); “(One who is a Gunaateeta) does neither 
hate Prakaasha (Pravritti, Moaha, nor desire them” — Geeta 
14-20). 


- Let alone the Jnaana which swallows up the seed of 
all kinds of: engagement in mundane progress; even in the 
state of a Mumukshu there is no possibility of 
Yatheshtaacharana occurring. This truth is being stated: 


Verse 65: He who is detached from a particular 
thing does not at all pursue that thing. One who is a 
Mumukshu, since he remains detached even in the three 
Loakas, why can he attempt for acquiring that thing? 


For this tenet the following is the illustration: 
Verse 66: Even one who is suffering from hunger 


does not wish to eat poison. Especially one who has eaten 
dainty, savoury food and has got rid of his hunger, one who 


has become a Vivekin by knowing (that the food is poison) 


will never wish to eat that food. 


Thus to one, who has cognised the Paramaartha- 
tattwa, Yatheshthaacharana does not occur even the least 
bit; even if one is a Mumukshu, to him also it does not 
happen, is it not so? Therefore: 


Verse 67: The attachment - that exists (in Shabda 
_ etc.) - which is appearing to the faculties of the mind is a 
sign of Ajnaana. That tree in the hollow space of which, 
there exists fire - what is meant by saying that it is 
sprouting? 


PERSON QUALIFIED FOR THIS JNAANA 


Question: By what means does this Aatmajnaana 
which procures the attainment of this consummate 
Purushaartha? 


Answer: We state: 


‘Verse 68: Only to such a person who has set his 
aim dedicatedly on Amaanitwa and such other lofty 
qualities,. and one who has equipped himself with 
Adweshtrutwa and such other characteristics — only to such 
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a person Jnaana accrues and not to one who has an 
extroverted mind. 


_ Question: After Aatmajnaana has accrued, since - 
just like the Pravritti - Amaanitwa-etc., which are 
Nivrittiroopa, are Avidyaakaarya, do they get rooted out or 
not? 


Answer: No, we say. For what reason? Because, 
Aatman does not have an essential nature opposed to the 
Nivrittishaastra; but not being within the control of 
Niyoaga. (Meaning, not for the reason that it is stipulated as 
an injunction in the Shaastra] Then, in what manner? We 
say, listen: 


Verse 69: In a person in whom Aatmajnaana has 
dawned, the qualities like Adweshtrutwa ‘etc. are found 
embedded without any effort whatsoever; but they do not 
exist in the form of any Saadhana. : 


Is it not so? Therefore: 


Verse 70: One who wishes to acknowledge the 
authority of this treatise has perforce to be endowed with 
spiritual disciplines like Amaanitwa etc. and not with bad 
behaviour; for, this has necessarily to follow the 
Swabhaava of Pratyagaatman. 


This treatise should not be taught to the following 
type of persons: 


Verses 71 to 73: To one who has not acquired 
detachment towards Samsaara, to one who has not given up 
Eshanaa, to one who does not have Yama, an entry into 
Vedaantaartha should not be given. If the meaning that has 
been mentioned here is properly and fully cognised, then 


there does not at all remain anything else that is to be 
cognised. Therefore, one who has not renounced all 
Karmas cannot possibly discern this Knowledge also. Only 
Yatis (ascetics or Yogins) - who have renounced all 
Karmas and who have acquired an introverted mind, which 
has dedicated itself to cognise the Pratyagaatman alone and 
who are Nishkaama, Shaanta - will surely cognise the truths 
taught here. 


CONCLUSION 


Verse 74: I have stated all these above mentioned 
tenets after having attained Jnaana by serving at the lotus 
feet of Sri Shankaraachaarya. It is a Jnaana - which is fully 
appropriate for such a Paramahamsa; which is Nirmala; 
which can drive away the Ajnaana lurking in our heart. Let 
not my mind entertain any opposite concepts to them. 
Scholars, who are holy people, should examine these 


‘tenets. For, in the matter of the Vishuddhi (purity) of the 


topics propounded in all treatises it is acknowledged on all 
hands that the greatest Pramaanas are the Satpurushas 


-indeed. 


Verse 75: Even a fascinating wise utterance 
(maxim) is not comprehensible to those who are not 
Mahaatmas — just as even a clear brilliant sun is not visible 
to owls. But to those who are endowed with 
Vishuddhachitta — just like a treasure trove for those who 
have renounced all desires — It is ever shining indeed. 


Verse 76: Sri Shankara attained the Vidyaa - which 
flows from the feet of Sri Vishnu and which destroys all 
Samsaara - by means of Yoga (just as Maheshwara 
acquired Ganga). Such a preceptor, who is Sarvajna and 
Brahmanishtha, who is having a group of sages around 
him, I fully worshipped with devotion. And from him, who 
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is Shreshta and verily a Nidhi of excellent qualities, I 
obtained that Vidyaa, which is expounded by Vedaanta - 
just like the Ganga. I have stated these tenets, out of 
compassion, with the purport of destroying the conglomera- 
tion of births and deaths of those grief-stricken people. 


SALUTATION TO THE GURU 


Verse 77: To that Guru of Gurus — who was 
resplendent being in the womb of-Vedaanta and who was 
' Nirmala; who revealed that Divyajnaana, which removed 
the Tamas from my mind without the least delay even in 
matters beyond the purview of the senses and who by 
means of Nyaayashalaakaas (the arrows of profound 
aphorisms) destroyed all the Tamas, which is the seed of 
Samsaara — to such a venerable Guru my salutation! 


CONCLUSION OF SAMBANDHOAKTI 


Verse 78: One who cognises this excellent 
introductory remark that is mentioned before every verse 


will surely become a commentator for Naishkarmyasiddhi. 


OMTAT SAT 
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THE ESSENTIAL SATCHIDAANANDA 
| SECTIONI | 
LIFE BEFORE AND AFTER SANNYAASA 


_ \fter having published the first two numbers of — 
‘THE ESSENTIAL’ — series, viz., ‘The Essential Aadi 
Shankara’ and ‘The Essential Gaudapaada’ — I had mooted 
the idea of publishing the next two numbers of - “The Es- 
sential Sureshwara’ and ‘The Essential Satchidaananda’ — 
early this year. But circumstances were not favourable for 
that objective to be achieved till now. However, I have 
clubbed together the two books in one volume so as to 
catch up with the lost time. , 


It sounds paradoxical in this age of Hi-tech. and 
Quantum Science, which pooh-poohs all superstitious and 
mystic concepts and beliefs, if one speak of incarnations 
(Avataaras) like for example, Aadi Shankara being the 
Avataara of Maheshwara, Christ and Buddha being Ava- 
taaras of God and so forth. Yet, the staunch beliefs of saints 
and sages being born as divine incarnations to fulfil a par- 
ticular purport or need of the times, is universally accepted, 
nay, acquiesced in, even by the present day scholars and 
scientists alike. From this point of view all ardent devotees 
of several ‘seers’, who descended on this planet in recent 
times, mingled with their admirers and reached esoteric 
truths, believe that their idols are the veritable incarnation 
of God in flesh and blood. 


One such saint was Sri Satchidaanandendra 
Saraswati Swamiji (1880-1975), of Holenarsipur, Hassan 
District, Karnataka State, whom all his staunch followers 
look upon as the Avataara of Aadi Shankara, in whose 
footsteps he trekked all through his illustrious long life. 
And was responsible for cleansing Advaita Vedaanta of all 
the vast amount of dross that had accumulated during a 
millenium of the post-Shankara period. His monumental 
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research work, which was purely a labour of love and self- 
less dedication, is sure to bring about a ‘change of heart’ 
among those genuine seekers who are holding fast to many 
a deep-seated misconception. As also its: bound to help get 
conviction and Intuition, the summum bonum of all spiri- 
tual pursuit. 


The late Sri Chandrashekarendra Saraswati 
Swamiji of the Kaanchi Kaamakoati Peetha, had invited 
this venerable octogenarian Sannyaasin in 1961 to Karai- 
kudi in Tamilnaadu. He had described his guest as a living 
example of a sage, who had lived all this life steeped in 
contemplation on the Paramaartha (the Ultimate Absolute 
Reality). Later on in 1979 the Kaamakoati Peethaadheesha 
had persuaded and prompted the close devotees of Sri 
Satchidaanandendra Saraswati Swamiji to celebrate his 
Centenary the next year i.e. in 1980. The Kaamakoati 
Peethaadheesha had even referred to him as a contemporary 
of Sri Ramana Maharshi. He had further praised him as a 
‘Shroatreeya’ (an adept well-versed in the traditional 
method of teaching as per the Shrutis) and a ‘Brahmanish- 
tha’ (one who is rooted in Brahman, the Absolute Tran- 
scendental Reality) in the true sense of the two epithets of a 
Brahmajnaani as stipulated in Mundakoapanishad. 


Bom and brought up in a poor Brahmin family, he 
was denied higher university education than Intermediate 
(present P.U.C.) grade and had to live the meagre, lack lus- 
tre life of a schoolteacher. Despite all such mundane hur- 
dies and hardships, he thrived in adversity, so to speak, to 
rise to the stature of a spiritual Colossus. He re-illuminated 
the Vedaantic world, which had lost much of its glory and 
glamour, having been influenced by dogmatic theories pre- 
dominantly based on dialectics or methodologies alien to 
the scriptures. Though born with a fragile physique, he 
lived a totally industrious, meaningful long life of 96 years. 
He carried out in-depth research into the vast Advaitic lit- 
erature that was in vogue. His relentless but rigorous efforts 
put paid in that he unearthed, so to say, the genuine pristine 
pure traditional methodology — expounded by gigantic per- 


sonalities like Veda-Vyaasa (Baadaraayana), Drfavi- 
daachaarya, Brahmaanandin, Gaudapaada, Shankara and 
Sureshwara - which had fallen into oblivion and had been 
distorted out of proportion in matter and method. Thus it 
will not be an exaggeration if it‘is said that he came as a 
‘Messiah’ on the Vedaantic firmament to revive, nay resur- 
rect, pristine pure Advaita Vedaanta. Having been a vora- 
cious reader and writer and endowed with a gargantuan 
appetite for research into the unfathomable treasure trove of 
Vedaantic lore, his relentless pursuit paid rich dividends. It 
enabled him to unearth many a priceless jewel as also to 
unravel edifying and enlightening tenets opening out nu- 
merous vistas before the seeker — each one akin to a won- 
derful kaleidoscopically symmetric system. 


No wonder then that this ‘Abhinava Shankara’ 
wrote more than 200 books — some of which were pub- 
lished posthumously in recent years — in three languages 
viz., Kannada (nearly 160), English.(about 20) and Sanskrit 
(about 20). Some more hand-written manuscripts of this 
modern sage are found among his belongings, but unfortu- 
nately they have remained incomplete; his close disciples 
are caught in a dilemma ~ whether to discard them or to 
undertake the onerous task of completing them in the same 
style and standard of writing. | 


It is highly hoped that this seer’s contribution to 
pristine pure Shankara Vedaanta may, God-willing, become 
more and more popular, and renowned as the years roll by. 
Proper propagation and due publicity to his revolutionary 
works are bound to accrue to his monumental achievement, 
which is analogous to what Veda Vyaasa and later his own 
idol, Sri Shankara, did in ancient times. 


He realised the painful fact that the great world 
teacher Aadi Shankara had suffered a great deal of injustice 
at the hands of his so-called followers, going by the name 
of Vyaakhyaanakaaras (authors of sub-commentaries on Sri 
Shankara’s original Bhaashyas) in the post-Sureshwara pe- 
riod. The schoolteacher had developed a unique flair for 
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publishing his own writings and interpretations of Sri 
Shankara’s original Bhaashyas. He hit upon the idea of 
starting a monthly Kannada magazine by name — ‘Adhya- 
atma Prakaisha’ — which he. single-handedly published 
continually for over 50 years and incidentally established a 


“Kaaryaalaya’ (workshop) wit‘its own small printing press - 


in Holenarasipur; Hassan District, Karnataka state — 573 
211. Thus this august institution — ‘Adhyaatma Prakaasha 
Kaaryaalaya’ came into being and was founded by this ver- 
satile personality without much fanfare and fuss. He was 
truly an emi ent of resourcefulness and self-reliance, 


and in due course grew into an institution in himself. Espe-- 
cially after he entered into ‘Sannyaasa Aashrama’ at the. 


ripe age of 68 fruitful years of study and propagation, he 
trained a selective horde of disciples. They have success- 
fully carried on the torch of spiritual wisdom under the 
banner of '‘Adhyaatma Prakaasha Kaarvaalaya’ - which can 
truly be called a ‘Math’ but without a “Peetha’. 


YOUTH, MARRIAGE AND EDUCATION 
Yellambalase is a small village in Chikkamagaloor 


District, Karnaataka State, about ten kilometers away from 
Kadoor town. A Government employee, Nanjundayya, was 


in charge of the official records and was popularly known ° 


by the local people as ‘Record Keeper. Najundayyaa’. Even 
though he was promoted to a higher post as ‘Shaikhdar’ his 
previous nick-name as ‘Record Keeper’ had stuck to him 
and people used to address him in that manner only. His 
wife was Laxmidevamma. They had a big progeny of 16 
children, out of whom only three girls and four boys sur- 
vived. Among them the sixth child was Subbaraaya Yel- 
lambalase. He was born on 5" January 1880 in Chikka- 

magaloor. His childhood was spent in the rural areas only. 

The mother used to teach devotional songs, while the father 
left a deep impress upon the child’s mind with his rigid ob- 
servance of daily austerities and rituals. At that time there 
was no government school in Yellambalase village. There 
were no books to study; all teaching was oral. But in a few 
years’ time a government school was opened and young. 
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Subbaraaya got the first glimpse of books and writing pa- 
per. Just then, the mother started teaching by rote Mantras 
and Stoatras. The young boy was taught Sanskrit through 
the Telagu script. 


During his early school education, gone through at 
Moodigere village, Chikkamagaloor town and Tarikere 
village, he was residing with one of his eer brothers and 
later with a brother-in-law, but the schoolboy Subbaraaya 
did not at all impress as a bright chap was. His thread 


- ceremony was performed at the age of eleven and at 14 he | 


passed his upper. primary examination in Kannada. Soon 
after, as per the custom of the times, young Subbaraaya was 
married in 1894 at the young age of 14 years. The very next 
year he passed his upper primary examination in English. 


He joined a high school in Hassan town, but due to 
illness he lost the first year. Next year he joined a high 
school in Chikkamagaloor, but had a problem about board. 
The headmaster of the high school, Subramanya Iyer, took 
pity on him for his sorry plight and predicament and pro- 
vided food. From that time alone teen-aged Subbaraaya 
developed a liking for Vedaantic philosophy as his teacher- 
host, who was himself a reputed scholar not only in aca- 
demic subjects but also in this subject, succeeded in sowing 
the seed of spiritual wisdom in the impressionable young 
mind. The headmaster had authored a book entitled — ‘The 
Philosophy of Truth’ — which was held in high esteem in 
Vedaantic circles. Sri Iyer was an exemplary personality, 
humble and honest to the core both in conversation and 
behaviour. He had an abiding interest in the teaching pro- 
fession anid: had a passion for the empirical sciences and the 
spiritual science of Vedaanta. Off and on there were long 
discussions held on Vedaantic topics at his residence. At 
the same time, he showed great compassion towards the 
poor and destitute students and always tried to help them 
out of their problems and predicaments. 


Groomed in such congenial environment, youthful 
Subbaraaya stumbled upon, as it were, a booklet of Bhaga- 


vadgeeta. He curiously read a verse which said: “Heat and 
cold as also other sensory perceptions seem to be real, but 
they are not’so in the ultimate analysis; they are all mere 
transformations or mutations; all transformations are tran- 
sient alone.” Instantaneously, the shrewd intellect of Sub- 
baraaya reasoned out in the manner: “It has been stated in 
our science texts that our ancients did not know physical 
sciences. But if such highly rational topics have been men- 
tioned in this Bhagavadgeeta, it evidently poses the ques- 
tion — “Didn’t our forefathers know science?” It was not 
very clear to him that what he had read by chance was, in 
fact, Shankara’s Bhaashya on Bhagavadgeeta. 


In those days he used to visit often his brother-in- 
law’s place and he had noticed the elder reciting and 
studying Devi Puraana, Taittireeya Upanishad and Vaa- 
sishtha Raamaayana etc. But when he surreptitiously ob- 
served what texts the brother-in-law was studying, the 
young boy used to get an awesome feeling. In addition to 
this, owing to Sri Iyer’s persistent preaching Vedaantic 
principles Subbaraaya often used to get into an ecstatic 
state, especially by scriptural sentences like — “Brahman is 
beyond the reach or grasp of speech and mind.” These 
events point to the unique and unrivalled proficiency of Sri 
Iyer not only as a teacher but also as a spiritual preceptor. 
With his guidance and patronage, young Subbaraaya devel- 
oped an unquenchable thirst for Spiritual knowledge. Sri 
Iyer’s versatility in teaching science subjects, English, 
mathematics, geometry etc. in the classrooms was as- 
tounding and he used to leave indelible dents in the young 
minds. Outside the classroom too he was a source of i inspi- 
ration in sports as he was himself a very good sportsman. 


Subbaraaya drew the utmost benefit from his 
mentor’s instructions to discern the intricacies of English 
grammar and composition, and he blossomed into a bril- 
liant student with a highly sagacious and analytical intel- 
lect. No wonder he passed the matriculation examination, 
conducted by Madras University, in Ist class. His further 
college education had to be continued unavoidably at Ban- 


galore, but the circumstances he had to face then were not 
congenial and convenient. The board facilities hitherto pro- 
vided by Sri Iyer free were not available. With the student’s 
stiprnd of Rs 2 and from private tuition he could earn Rs 4. 
With this meagre amount his education had to be somehow 
managed. In addition, having got admission in the Sanskrit 
College he got another small stipend. This paved the way 
for his further studies in Sanskrit. He got promoted to the 
Senior F.A. class but just then he found it almost 1 ‘impossi- 
ble to continue his studies. 


EMPLOYMENT ~ 


‘Suibataaye reluctantly returned to Yellambalase 
village. He started teaching Sanskrit to a few children. This 
laid foundation for his taking up the teaching profession. 
He had to provide for his married life also. Meanwhile, 
though he had no prior experience he got a job of “Town 
Overseer’ (equivalent to present-day ‘Health Inspector’) on 
a monthly salary of Rs 12/- in Kadoor town. He carried on 
his work seeking guidance from his seniors. As fate would 
have it, the town was hit by an epidemic of plague. Col- 
lecting information about the cases, he had to arrange for 
the doctor’s treatment of the afflicted patients and get their 
houses vacated. In its wake, he became a victim of their 
hatred. Besides, he himself got an abscess on his back and 
had to go to Bangalore for treatment. The job also was 
boring and hence for a change he went over to Bangalore 
on leave. . 


He felt a desire to complete his Senior F.A. but the 
money for it was not there. By God’s grace, he had a 
chance meeting with Sri K.A.Krishnaswaamy Iyer — who 
later became his ‘friend, philosopher and guide’, so to 
speak, to whom his beloved teacher Sri Subramanya Iyer 
had introduced once at Chikkamagaloor. Sri Krishna- 
swaamy Iyer, who came to know of Subbaraaya’s problems 
and plight, showed extreme kindness towards this enthusi- 
astic student as was his wont and arranged for his free 
board at his place and other friends’ places nearby and 
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lodging at his residence itself. Thus the student was totally 
relieved of his problems. 


When Subbaraaya approached the Principal of the 
Central College, Prof. Tate, to request that he be granted to 
take up Sanskrit as the second language, the Principal, who 


was himself a great patron of Sanskrit, was highly im- — 


pressed and elated. He provided ail the facilities and en- 
couraged the young student. Subbaraaya fully got himself 
engrossed in the study of Sanskrit grammar, and in order to 
get familiar with the Vedaantic words found in its com- 
mentaries, he took up the study of Geeta Bhaashya. Unex- 


pectedly and unwittingly, he had stepped into the august. 


precincts of Vedaanta philosophy. This fortuitous devel- 
opment was noticed by Sri Krishnaswaamy Iyer, his host, 
and the latter advised the over-enthusiastic youth to con- 
centrate on the class lessons and not to dabble in other ex- 
tra-curricular subjects. But at heart Sri Iyer felt to encour- 
age the boy in that sacred subject and told him that every- 
day in the evening he would himself teach Geeta Bhaashya 
for a while. By and by, texts like ‘Vedaanta Paribhaasha’, 
‘Sootasamhita’ were also explained. In the houses nearby 
where he used to go for food, people showed immense in- 
terest in philosophical subjects. 


As his leave had expired and he could not afford to 
give up the post of the Town Overseer at Kadoor, he: re- 
turned to work, suspending his studies at Bangalore. At that 
time, one Sri Hosakere Chidambarayya was the headmaster 
of Anglo-Vernacular School of Kadoor, and he became the 
mainstay for Subbaraaya’s pursuit of knowledge. In return, 
as it were, Subbaraaya assisted Sri Chidambarayya in his 
teaching profession. Both these spiritual seekers became 
very close friends and co-students of Vedaanta and re- 


_ mained so till the end of their lives. 


Misfortune struck again in the form of an epidemic 
of plague. Honest employeés, who were very strict in en- 
forcing the rules and regulations of the government, were 
being harassed, as also they had to face the displeasure and 


dislike of the people. In addition to this, the senior officers _ 
started showing dissatisfaction, and eventually transferred 
Subbaraaya as the head supervisor of the cattle shed. Prior 
to this; he was teaching Sanskrit to some people. He was 
totally dejected by the turn of events and did not have any 
interest in the job. : 


SCHOOLTEACHER 
Sri Chidambarayya who had watched his bosom 


friend undergoing this tormenting experience, came to his 
rescue by his good offices in the Education Department and 


procuring a job as a teacher for Subbaraaya in the Govern- 


ment School in Jagaloor. However, it was a temporary post, 
but a little later he~got a permanent posting at Holalkere 


.and thereafter at Monakaalmoor. This was truly a godsend, 


timely boon and he was quite satisfied and happy with the 
Rs 12/- salary post. in His spare time Subbaraaya, who 
could never waste any time, prepared for the ‘Kannada 
Pandita’ examination as also the uncompleted Senior F.A. 
examination. 


While he was teaching at Hosadurga and Halalkere 
he was surrounded by scholars and from one of those eld- 
erly scholars Subbaraaya studied Isaavasyoapanishad. 
Though their respective duties and jobs had separated Chi- 
dambarayya and Subbaraaya, who were at Kadoor and 
Hasadurga, respectively, were tied up together in their 
hearts. Chidambarayya lost his wife, and this event brought 
the two friends still closer. They started more intensive 
joint study whenever an opportunity came their way. Chi- 
dambarayya, who was older than his friend, had even 
thought of taking up ‘Sannyaasa’. 


During holidays or by taking leave simultaneously, 
the two friends used to visit sacred places or continue their 
studies for spiritual enlightenment. At that time, Mahaama- 
hoapaadhyaaya Hanagal Virupaaksha Shaastri, who was 
the Vidyaaguru for Shri Chandrashekhara_ Bhaarati 
Swamiji, of Shringeri Math, was staying at Hubli, where 
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‘Shankara Jayanti’ celebrations were being held under his 
president-ship. Both these friends were deeply impressed 
by his style of discourse and erudition and were attracted 
by him. ‘ 


While he was in Holalkere Subbaraaya was Hie 


by one well wisher by name Dixit, who was a very staunch 
Karmanishtha with a highly Saatwika behaviour, to get 
‘Bhaashya-Shaanti’ benediction from a revered preceptor 
and study systematically Vedaanta texts. This advice had 
- gone deep into Subbaraaya’s mind and had been growing 
stronger and stronger ever since then. The desire to com- 
plete the Senior F:A. examination paled off before this.. As 
Chidambatayya was transferred to Daavanagere town, 
Subbaraaya‘ sought his transfer also to that place. Both: in- 
tensified their joint study of the scriptures, discourses and 
used to visit nearby Harihar often for bathing in the sacred 
river and get Darshan of the deity in the town. 


By now Subbaraaya had become quite mature in 
his spiritual pursuit, thanks to his fortuitous but timely 
meetings with scholars like Subramanya Iyer, 
K.A.Krishnaswaamy Iyer. and a staunch friend like Chi- 
dambarayya. He was further blessed in this path of spiritual 
enlightenment by two great souls, viz., Sri Mahaabhaaga- 
wat of Kurtakoati, and his guru, Brahmachaitanya Ma- 
haaraaj of Goandaavali. Though in the beginning Sub- 
baraaya did not have confidence and faith in Sri Mahaab- 
haagawat, in.due course of time steadily he started admir- 
ing him. Sri Mahaabhaagawat noticed Subbaraaya’s aspi- 


ration to get ‘Bhaashya Shaanti’ performed and suggested _ 


to Subbaraaya to get the benediction from the Shringeri 
Jagadguru. But by that time it had been finalised to get this 
Bhaashya Shaanti from Haanagal Virupaaksha Shaastri. 
Hearing that, Sri Mahaabhaagawat too supported the move. 
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THE ESSENTIAL SATCHIDAANANDA 


VISIT TO KAALADI AND BHAASHYA 
SHAANTI 


In those days the Shringeri Jagadguru Sri Satchi- 
daananda Shivaabhinava Nrisimha Bhaarati Swamiji was 
anxious to find out the birth place of Aadi Shankara in Ker- 
ala and wished to install an idol of the Aachaarya in that 
place. This desire of his was known by the then Divaan of 
the Mysore State, Sri Sheshaadri, and he, at his level, 
communicated with his counterpart of the Traavancore 
State and succeeded in getting the State Government’s 
permission. The exact place of birth of Aadi Shankara was 
spotted out on the bank of the Poorna River. The Traavan- 
core State acquired the surrounding land and handed it over 
the Shringeri Math Administration. In 1910 the place was 
done up and Shringeri Jagadguru was scheduled to visit the 
place for the installation ceremony. As all arrangements 
like an approach road, building of a temple and a flight of 
steps on the bank of the river as also Math building were 
finalised, the Shringeri Jagadguru had decided to spend his 
Chaaturmaasya at that place. 


With a big retinue the Jagadguru had arrived there 
and hundreds of bamboo hutments had been constructed all 
around the Math to accommodate the devotees who had 
assembled there in their thousands for this unique occasion. 
A veritable town called ‘Kaaladi Nagar’ had come into be- 
ing and the function had assumed the form of a big confer- 
ence on Advaita Vedaanta Vidyaa. 


The enthusiastic two friends, Chidambarayya and 
Subbaraaya, did not fail to grab this opportunity of historic 
importance and went to Kaaladi. After the din and bustle of 
the celebrations had subsided, with the kind help of one 
Betageri Krishna Shaastri, a reputed and influential scholar, 
arrangements for ‘Bhaashya Shaanti’ from the Jagadguru, 
Sri Nrisihma Bhaarati, were finalised. On an auspicious day 
the benedictory function was gone through, and as a gra- 
tuitous bonus the Jagadguru performed ‘Geetoapadesha’ 


and blessed the two-some, both of whom reveled in the 
bliss that accrued from this sacred initiation. 


Not content with that, the two genuine seekers of 
Self-Knowledge sought a private interview with the Jagad- 
guru and succeeded in getting ‘Panchaakshari Matroapade- 
sha’ from him. Their joy was limitless. On their return to 
Daavanagere and to their jobs as teachers, both of them 
started visiting Dharwar whenever there were holidays and 
continued their Bhaashyapaatha from Sri Virupaaksha 
Shaastri. Dharwar belonged to the Bombay Presidency 
while Daavanagere was in the Mysore Princely State. Due 
to the fact that there were a great deal of differences in the 
languages spoken, the customs, and conventions in these 
neighbouring States, mutual friendship and communication 
between the peoples of the two adjoining regions was not 
easy. Even so, unmindful of these hurdles these two friends 
somehow managed and continued their visits and efforts in 
pursuit of spiritual knowledge. 


Both these ‘spiritual twins’, were very fortunate in 
getting a preceptor of the unique calibre and stature of Sri 
virupaaksha Shaastri. He, once, in reply to Shringeri Jagad- 
guru’s suggestion that he, having lost his wife, should con- 
tinue to perform Agnihoatra, stated in reply that — “Even 
after listening to Vedaantic texts from your Holiness, can 
there be any ambition to get stranded in Karmas only? Your 
Holiness should kindly bless me to attain Nishthaa in Ve- 
daanta”. He was such a highly evolved soul that even dur- 
ing his daughter’s marriage he found time to teach Ve- 
daanta to Chidambarayya and Subbaraaya at Ranebennur. 


_GRACE OF BRAHMACHAITANYA 
MAHARAAJ 


Although Sri Mahaabhaagawat of Kurtakoati, had 
become very familiar and was often giving spiritual in- 
structions to him whenever he visited Harihar, Subbaraaya 
could not somehow meet Mahaabhaagawat’s Guru, Sri 
Brahmachaitanya, of Goandaavali. His bosom friend, who 


was always hankering after taking up Sannyaasa Aashrama, 
especially after he lost his wife, had finally resigned his 
post as a teacher and had gone over to Goandaavali Ma- 
Loaraaj’s Aashram on the latter’s advice. Thereafter his 
-work too was thrust on Subbaraaya, who was promoted to 
~ the post of headmaster in place of his separated friend. As 
one of his relatives had come to Subbaraaya’s place and 
had insisted on accompanying him to Goandaavali, Sub- 
baraaya was compelled to visit the Aashram. 


That Goandaavali Aashram was a sacred place im- 
bued with Sri Raama’s spiritual presence, sanctified by 
continuous Bhajans and Poojas in the august presence and 
with edifying guidance, of Sri Brahmachaitanya Mahaaraaj. 
As there were always several groups of Bhajan singers sur- 
rounding the Mahaaraaj, there was apparently no chance 
for a private interview. Once again, history repeated itself 
as Sri Betageri Krishna Shaastri, who was instrumental in 
facilitating a private audience with Shringeri Jagadguru at 
Kaaladi in the past, came to the rescue of Subbaraaya. On 
the guru Poornima Day, Shaastriji arranged for his Raama 
Mantroapadesha from Goandaavali Mahaaraaj. His deep 
impress with and involvement in the devotional activities in 
that highly-charged atmosphere had completely made Sub- 
baraaya oUlivious of the fact that he had gone there only for 


a day or so, but had overstayed for a fortnight. 


At Daavanagere, a local wealthy person by name 
Maganahalli Doddabasappa had a great respect for Sub- 
- baraaya and had heard about the latter’s adoration for 
Swaami Vivekaananda. The rich man not only presented a 
book on ‘Raaja Yoaga’ by Sw. Vivekaananda but also re- 
quested him to translate the book into Kannada. Whatever 
money was received by the sale of the book was handed 
over to Subbaraaya, and that amount became nucleus to 


course. 


establish ‘Adhyaatma Prakaasha Kaaryaalaya’ in due | 


THE ESSENTIAL SATCHIDAANANDA 
LITERARY WORK 


The time and the requisite, ripe intellectual matur- 


ity for writing meaningful books on the subtle, spiritual 


science of Advaita Vedaanta had come. With a sound grasp 
and grounding of pristine pure Shankara Vedaanta and 
gifted with a prolific pen and an inimitable lucid style of 


- presentation, Subbaraaya took to writing books on this 
_ subject like fish to water. He began with simple elementary 


subjects like — ‘The Highest Goal of Life’, ‘Spiritual 
Knowledge and How to Attain It’, ‘The Deliberation On 
The Quintessence of Bhagawad Geeta’, ‘Study of Sanskrit’ 
etc. in English. For the benefit of school children he had 
written — ‘The Method of Composing Kannada Sentences’ 
— which was made the official textbook in primary Gov- 
ernment schools for as many as 38 years, which in itself is 
a unique record. ~ 


Fearing that the higher post of ‘Inspector of 
Schools’ was burdened with greater responsibilities which 
were bound to disturb and distract his endeavour to pursue 
Vedaantic study and practice, Subbaraaya gave up that 
promotion and preferred to continue as a headmaster. In 
due course, when he got transferred to Bangalore, he once 
again came under the benign patronage and guidance of 
K.A.Krishnaswaamy Iyer. He availed of the additional 
benefit of learning higher Vedaantic lessons from Haanagal 
Virupaaksha Shaastri, who was then the Principal of 
‘Bhaarateeya Geervana 
Vidyaalaya’. 


At this juncture, Subbaraaya had the know-how of 


the intricacies of pristine pure Shankara Vedaanta and was 


able to discern and detect the tragic fact that the post- 
Shankarites, going by the name of ‘Vyaakhyaanakaaras’ in 
Vedaantic parlance, had totally distorted beyond recogni- 
tion Aadi Shankara’s original Bhaashyas by interpolating 
and introducing in their sub-commentaries doctrines com- 
pletely alien to Aadi Shankara’s genuine and traditional 
tenets. Under the paternal care and guidance of Krish- 
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naswaamy Iyer he was able to realise as to how much in- 
justice had been done to genuine, traditional Vedaanta in 
general, and to Shankara in particular. With a view to get- 
ting rid of all doubts and anomalies both Krishnaswaamy 
Iyer and Subbaraaya met Haanagal Virupaaksha Shaastri 
and raised the issue. They were shocked out of their wits, 
when Shaastriji, in reply to a pertinent query, answered that 
- “For Praarabdha Karma to remain, a remnant part of 
Avidyaa alone is the cause; in other words, in Jnaani’s too 
there remains a little bit of ignorance.” 


On their own, both the mentor Iyer and the pupil 
Subbaraaya considered seriously the paradoxical question — 
“Despite studying the whole gamut of Bhaashyas on the 
Upanishadic lore for so long, how at all could such a spuri- 
ous admixture of fallacious, highly imaginative Avidyaa 
doctrines get into the mainstream and wherefrom?” Lo and 
behold! They could pin-point and point out that the dis- 
torted interpretations of the original Bhaashya sentences by 
the Vyaakhyaanakaaras were in themselves the real culprit 
and had played the role of the ‘villain of the piece’, so to 
say, in this whole bizarre drama. 


It is rather difficult to find a plausible, prudent an- 
swer to the question — “How come after Sureshwara, who 
stridently but stoically championed the cause of pristine 
pure Shankara Vedaanta, there were no scholars worth the 
name to detect this mischief! And, it was given to Sub- 
bafaaya, comparatively an unknown person, to achieve this 
unique feat?” It surely looks improbable and inane! But, the 
true reason for his being able to detect this fundamental 
error was his in-depth and analytical study of the original 
Bhaashyas of Aadi Shankara without any reference or re- 
course to the spurious Vyaakhyaanas. In fact, the 
Bhaashyas were self-explanatory in themselves and natu- 
rally this approach of his enabled Subbaraaya to grow into 
a formidable colossus in Vedaanta. However, the scholars 
did not take Subbaraaya’s revolutionary work kindly. They 
dubbed him as not belonging to the genuine Sampradaaya! 
What a pity, this! 
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Ever since 1915 when he first detected this distor- 
tion, .Subbaraaya patiently intensified his study of the 
Bhaashyas for five years or so, during which he used to 
discuss and argue with reputed scholars. He toiled hard day 
~ and night, even unmindful of his health being impaired, to 
complete a Sanskrit book called ‘Moolaavidyaa Niraasaa’. 
But he had to wait till 1929 to get the book published with 
the ~financial aid from — “Sarkaar Devaraaja Bahaddur 
Dharmanidhy’”. 


He had literally stirred up a hornet’s nest. There 
were, as anticipated, hundreds of objections from scholars 
pouring in from every quarter and Subbaraaya’s mind was 
highly agitated in properly and effectively replying to each 
and every one of them. He was constantly assailed with 
intriguing or mind-boggling questions and this verbal and 
literary battle ef wits and attrition continued for the rest of 
his illustrious long life riddled with high controversy and 
reactionary trends. But despite all such adverse conditions, 
the lone warrior did not relax or give up his efforts. It 
stands to the credit of his genius and erudition that he 
- brought about a visible revolution in Vedaantic methodol- 
ogy during his life time itself and blossomed forth as a re- 
vered, venerated sage in this nuclear era. In order to present 
his path-finding theories he was compelled to publish more 
and more Vedaantic literature in its multi-facetted aspects 
and had to widely travel lecturing on the genuine teachings 
in consonance with the original Bhaashyas. All this Kan- 
nada literature took the shape of a book — “Vedaanta Vi- 
chaarada Itihaasa” (The History of Vedaanta) 


Meanwhile, Destiny dealt a deadly blow to Sub- 
baraaya, who was 39 years old and had a son and. three 
daughters. he was greatly handicapped by the untimely de- 
mise of his wife. Like a true, mature Vedaantin he took 
everything in his stride and, indirectly, the circumstances 
prompted him to take up more extensive and exhaustive 
research and literary work. Maganahalli Basappa, the rich 
man of Daavanagere, had offered financial aid to translate 
Maandookyoapanishad with Shankara Bhaashya into Kan- 
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nada, and this monetary windfall came in handy to establish 
‘Adhyaatma Prakaasha Kaaryaalaya’ as also to publish a 
series of Vedaantic books under the name of ‘Adhyaatma 
Granthaavali’, It speaks volumes for the silent dedication of 
this young crusader, as this one-man show of ‘Adhyaatma 
Prakaasha Kaaryaalaya’, which Subbaraaya started way 
back in 1920 with the loftiest aspirations but without ade- 
quate money or technical, adminiStrative know-how, re- 
cently celebrated its Platinum Jubilee in 1995-96. , 


For the sake of the common run of people he pub- 
lished — “Vedaanta Baalaboadhe” (The Vedaanta Primer) 
without the jargon of high-sounding technical words or 
alien tenets of other schools of philosophy. To help under- 
stand the terse portions of the Bhaashyas he provided en- 
lightening foot notes so as to make even a mediocre student 
to discern the real purport of the Bhaashyakaara. This evi- 
dently facilitated easy reading and understanding of the 
traditional teachings. a 


During this turning point in his career, Subbaraaya 
did duty as a teacher in Madhugiri, Channapattana, Banga- 
lore Fort Middleschool and Sanskrit College. Within three 
years of the establishment of ‘Adhyaatma Prakaasha 
Kaaryaalaya’ — in 1923 the monthly magazine — ‘Adhya- 
atma Prakaasha’ — was published. His first editorial truly 
touched the heart strings of many readers and it said: “The 
whole universe is divided into two parts called ‘Adhya- 
atma’ (world internal to the body) and ‘Adhibhoota’ (the 
external physical world of duality). Our forefathers had 
properly evaluated both these worlds and had carried on 


their workaday transactions to suit their respective impor- _ 


tance and thereby they were happy. But now the more im- 
portant part viz., ‘Adhyaatma’ has vanished out of sight, as 
it were, and only ‘Adhibhoota’ is appearing to be predomi- 
nant in life. As a result, the tranquillity and peaceful atmos- 
phere that prevailed in the society hitherto has been dis- 
turbed and the people’s minds have been confused and con- 
founded beyond redemption, so to speak. Hence the ripe 
time has come to remind the people that if they wanted to 


enjoy the abiding happiness from worldly wealth, they in- 
variably need the support and sustenance of Adhyaatma 


Vidyaa (spiritual knowledge expounded by Vedaanta). 


The monthly magazine, which had been started in 
1923, had its teething troubles. It had to be closed for about 
six years for financial and other unforeseen reasons. And it 
was restarted in 1929, and again due to scarcity of printing 
paper it had to be closed for two years from 1944, but ever 


_.. Since 1946 it is being published continuously and has 


carved its own niche as far as the contents and calibre of 
matter are concermed. - 


MOOLAAVIDYAA NIRAASA 


His long, illustrious life was mostly spent in deep 
study of our ancient scriptures, relentless research to 
fathom their inscrutable secrets and reveal them in their 
genuine form. The greatest challenge in his life was to pro- 
claim to the Vedaantic world that the doctrine of ‘Moo- 
laavidyaa’ (the basic cause, or root of Avidyaa or igno- 
rance) as expounded by the post-Shankara  sub- 
commentators belonging to two rival groups called —‘Vi- 
varana’ and ‘Bhaamati’ — was totally a figment of imagina- 
tion — most illogical and untenable. And this blaring expo- 
sure he made in the form of a book in Sanskrit entitled — 
“Moolaavidyaa Niraasa”. Although the idea of this plan 
occurred to him way back in 1915, he had to be very sure 
and cautious to their limits before he put down his weighty 
arguments in black and white. Besides, he did not have the 
finances to do so till in 1929 he got a grant of Rs 300/- 
from Diwaan Devaraaj Religious Fund but that was not 


.adequate. So he approached the Mysore Mahaaraaja, 


H.H.Krishnaraaja Wodeyar — who was himself a Vedaantic 
scholar. The Mahaaraaja sought the opinion of his 
Vidyaaguru, Haanagal Virupaaksha Shaastri, who had been 
by then awarded a royal title of ‘Vidyaanidhi’ and other 
concomitant benefits. Shaastriji, who was even honoured 
by the British Emperor, George V, opined: “The style of 
writing of the treatise is good, but the exposition of the 


subject-matter is against the tradition.” Thus poor Sub- 
. baraaya failed to get any financial aid from the Royalty. In 
addition, a separate individual effort by Dr. S. Raadhaak- 
rishnan, who was then in Bangalore, to get it published by 
the Calcutta University, also did not succeed. 


Undaunted, Subbaraaya who had virtually thrived 
in adversity and had by then become immune to such dire 
straits, like a true revolutionary personality, totally relied 
on self-effort and his own resources not harnessed till then. 
Just then, his son, Narasappa, had come of age and he had 
to be groomed for a suitable job. So, the father got him 
trained in the printing profession and for the purpose 
: bought a set of Devanaagari types so that the boy could 
practise composing at home. In due course, Subbaraaya 
bought a Tradle Printing Machine and got it installed in his 
residence in Chaamaraajapet, Bangalore. Eventually, the 
printing and publishing of the controversial book — “Moo- 
laavidyaa Niraasa” —was completed in 1929. 


This determined but defiant act of his stirred up an 
avalanche of protests and condemnations from all quarters. 
Even his Vidyaaguru, Haanagal Virupaaksha Shaastriji, 
once in the presence of many Sanskrit students had wrath- 

fully forbidden him saying — “You should not write any- 
thing, which is disloyal to Shankara”. But an indomitable, 
confident Subbaraaya had boldly replied: “I am only writ- 
ing an answer to those who are talking against Shankara”. 
Such was his raw courage and unflinching conviction, and 
he refused to budge even an inch from his firm stand. He 
did not bother about the evil fall-outs of this revolutionary 
exposure and indictment. 


But how true and correct he is! His findings and 
revelations have been vouched by many scholars and San- 
nyaasins in their belated wisdom and realisation. Especially 
after the lone crusader gave up his aged, frail mortal coil in 
1975, the Vedaantic world is slowly but steadily ‘waking 
up’ to the ground reality and realising the veracity of his 
findings. In its wake, many a genuine scholar and seeker 
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has discerned the magnitude of harm and confusion that 
this fallacious, irrational doctrine of ‘Moolaavidyaa’ has 
caused in the minds of the unwary Saadhakas.. it is truly 
amazing — and seems highty paradoxical — that in these 
times of scientific temper and approach when nothing irra- 
tional is either accepted or respected, such a whimsical and 
fanciful doctrine has been propounded with fanatic adher- 
ence and allegiance! 


With an unflinching devotion to his prime mission 
in life of propagating pristine pure Advaita Vedaanta - as 
expounded by Aadi Shankara in his original, extant 
Bhaashyas on the Prasthaana Traya canonical texts - Sub- 
baraaya got down to slog relentlessly in his ‘workshop’ 
named — ‘Adhyaatma Prakaasha Kaaryaalaya’ and its press 
taking full assistance from his well-trained son. He was 
precocious enough to call it a ‘Kaaryaalaya’ as if to suggest 
that here in this workshop material, effort or time should 
not be wasted. His one ambition was to publish from this 
workshop such edifying treatises as — (a) To create an 
abiding interest in topics spiritual among common people. 
(b) To help remove blind beliefs and false trust in unworthy 
tenets. (c) To provide suitable pragmatic steps and practices 
to enable one to come to grips with Self-Knowledge. (d) 
The important objective of the institution of bringing about 
mutual trust and a high sense of camaraderie among schol- 
ars and seekers alike and build up a healthy liaison with 
institutions pursuing kindred purposes. 


“Shankara Jayanti’ celebrations were being held in 
all towns as per the general custom. But Subbaraaya refined 
and streamlined the method of celebrating them by intro- 
ducing lectures on the Aachaarya’s Bhaashya literature so 
as to familiarise them and thereby genuine Vedaantic 
teachings were propagated among the people, in addition to 
2 usual Poojas, Puraana Shravana and distribution of Pra- 
sad. 


He had an obsession to take up Sannyaasa like his 
friend, Chidambarayya, but the proper and congenial cir- 


cumstances were not forthcoming, so to say. His desire at 
least to live in secluded quite environment so as to be able 
to fully devote all his time and energy to Vedaantic re- 
search and dissemination was finally fulfilled by one of his - 
admirers and student, Sri Arkalagud Srikantaih, a leading 
pleader of Holenarasipur. He generously offered his plot — 
a little over an acre of farmland off the Holenarasipur- 
Mysore bus route — so that Subbaraaya could build a small 
house to live in solitude and carry out his spiritual pursuits 


_in salubrious environs. . 


In April 1937 Subbaraaya finally migrated over to 
Holenarasipur to his new found plot with a small hutment 
to live in. However, he had to wait for one more year and 
had to sell his house in Bangalore to buy materials for the 
new house at Holenarasipur and to establish the press. Thus 
in 1938 finally both the ‘Adhyaatma Prakaasha 
Kaaryaalaya’ and its own printing press with Narasappa as 
its manager were established at Holenarasipur. 


Subbaraaya, who shunned pomp and pageantry, 
conducted all the activities of the Kaaryaalaya as also his 
routine chores of conducting Bhaashyapaatha as also other 
occasional celebrations like Shankara Saptaaha, Brah- 
machaitanya Aaradhana‘and such other functions unosten- 
tatiously. He never believed in compulsion but always 


‘adopted persuasive methods either in the matter of teaching 


or in his workaday dealings, but never compromised on 
ethical principles. Sometimes, on ‘the persistence of his 
followers and friends these special functions were held out- 
side Holenarasipur also. When the institution grew up suf- 
ficiently and needed a place of its own, he sold some an- 
cestral property in Yellambalase village and wanted to use 
it as the nucleus capital for the Kaaryaalaya building in 
1942. But it was not enough and it looked as though the 
Kaaryaalaya would have to be closed down in a couple of 
years. He wrote an announcement to that effect in August 
1944 in the “Adhyaatma Prakaasha’ monthly magazine, 
which had by then completed 15 years of publication. 


81 


By God’s grace the then Mahaaraaja, H. H. Jay- 
achaamaraajendra Wodeyar, had believed that if the Ve- 
daantic texts with the Bhaashyas were translated from San- 
skrit into Kannada, it would render an immense help to the 
seekers. He asked Shri Vitthal Shaastri, who was then the 
Aasthaan Vidwaan, to undertake the task. But he humbly 
replied to the Mahaaraaja that — “More than myself, my 
Vidyaaguru, Shri Y. Subbarraya, is the most suitable and 
highly qualified person. For, he has dedicated his whole life 
for the deep study and propagation of Shankara’s 
Bhaashya, and only if such a highly evolved scholar un- 
dertakes this onerous task it will become fruitful and pur- 
poseful.” The Mahaaraaja accepted his suggestion and 
granted a sizable financial aid. 


The conditions of the Government grant were: To 
publish a series of books called — “Jayachaamaraajendra 
Grantha Ratnamaala” — comprising all the gems in Sanskrit 
by Shri Shankaraachaarya with the original Sanskrit text, 
Kannada translation, proper explanatory footnotes, wher- 
ever a need arose. Each number of the publication had to be 
more than 500 pages in size. And out of 1000 copies 
printed 800 would be given back to the author, which in 
itself would be his honorarium. The printing costs would be 
borne by the Palace, but the copyrights of the publications 
would belong to the Kaaryalaya. Naturally, this was not 
only a timely morale-booster but also a financial windfall. 
Till 1956 this arrangement went on smoothly, but after the 
abolition of the Princely States it got automatically termi- 
nated. 


| 
PROLIFIC WRITER AND TRUE SEEKER 


Subbaraaya verily li8ved Vedaanta, breathing in 
and out Shankara’s Bhaashyas all the time. He put his natu- 
ral gift of a flair for writing to the best use by writing eluci- 
datory treatises on terse Vedaantic topics and developed a 
lucid style of presentation all his own. Having been a profi- 
cient teacher, he was a master of precis and could abridge a 
long commentary into a couple of paragraphs without 
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missing any important aspect or fact. Equally proficient 
was he in writing highly edifying introductions to all the 
Prasthaanatraya Bhaashyas and his own Prakaranagranthas, 
bringing in bold relief all the esa:cric tenets and secrets of 
the detailed texts. . 


No wonder then, a flood of Vedaantic treatises ca- 
tering to the needs of a student, a scholar and a true seeker 
rolled out of the Kaaryaalaya press. The small rickety press 
he had started took the brunt of the heavy load of work as 
wrote as many as 200 books in Sanskrit, Kannada and 
English, the bulk of them being in the regional language of 
Kannada. His was a lone, untrekked path in that he ana- 
lysed and assessed the differences of opinion among the 
various groups of Vyaakhyaanakaaras, compared and con- 
trasted them with the pristine pure original Bhaashyas of 
Shankara, and finally drew unassailable and irrefutable 
conclusions to reveal the distortions and adulterations in 
Vedaantic literature. Reputed scholars and Sannyaasins 
alike have been astounded by his findings, which showed 
the havoc wrought by the Moolaavidyaa theory and its later 
repercussions. Even to this day, long after his demise, many 
of his revelations are tough and terse to be understood by 
scholars, let alone the ordinary students. But yet, one silver 
lining to alf these chaotic conditions in Vedaantic dissemi- 
nation was Subbaraaya’s perfect methodology totally based 
on Aadi Shankara’s formula of consummate agreement and 
reconciliation among the Upanishads, Yukti and Anubhava. 
His masterly work of ‘Moolaavidyaa Niraasaa’ was once 
the most controversial treatise and the bone of contention 


between him and hundreds of renowned scholars and San- — 


nyaasins. In due course of time, it has been thoroughly un- 
derstood and is even appreciated by the readers as evident 
from the fact that this Sanskrit book is out of print for sev- 
eral decades now. 


The Mahaaraaja, Shri Jayachaamaraajendra 
Wodeyar, showed his benevolence by becoming a patron of 
the Kaaryaalaya and honoured Subbaraaya by appointing 
him as the Aasthaana Vidwaan. As a true Vedaantin, Sub- 


baraaya never at heart aspired for honour or positions, but 
he did not want to create the wrong impression that by re- 
fusing such a great award he would be showing disrespect 
towards his benefactor. Hence, he never tried to make pub- 
lic this honour that was showered on him by the Mysore 
Royalty, although his exemplary life till then was truly an 
epitome of a Vedaantic sage. He had lived as a genuine 
representative of the holy tradition of Gaudapaada, 
Shankara and Sureshwara. 


_ He had suppressed his innate desire to take up the 
ascetic way of life soon after the early demise of his wife, 
because of his unfinished duties and responsibilities to- 
wards his children. There were even concerted efforts by 
some admirers in 1930 only to get him iristalled as the 
Mathaadipati of the Aavani Shringeri Math, but because as 
per the conventions only a celibate could become the pon- 
tiff of that Math, that attempt fizzled out. Subbaraaya, who 
shunned name, fame and wealth and needless responsibili- 
ties, which distracted him from the rigid spiritual path re- 
mained complacent. If at all he wished for a Peetha, it had 
to be a Jnaana Peetha alone, exclusively dedicated to 
Chintana and Saadhana. Hence, justifiably he named his 
institution as a ‘Kaaryaalaya” — a truly spiritual one at that. 


LIFE OF SANNYAASA- 


Having lived a simple life imbued with sterling 
qualities like humility, contentment, giving up of hankering 
after material benefits and pleasures as also mental pro- 
clivities to earn name and fame, 68-year-old Subbaraaya 
had truly become a mature Karmayogi, as described in the 
Bhagavadgeeta. Though his fragile physique might have 
naturally developed some infirmities, his mind had become 
very powerful and prudent enough to take to the ascetic life 
of Sannyaasa. In truth, ever since he was separated from his 
wife, he had, for all purposes, mostly renounced all worldly 
affairs. He had virtually lived as a recluse, confining his 
activities to analytical study, dissemination of spiritual 
knowledge to those few persons who sought his guidance. 


Last but not the least, he devoted his time in the publication 
of his unique findings and secrets, which remained hitherto 
implicit in the Kaarikaas, Bhaashyas and Vaartikas. 


The time was ripe enough, and his preparation to 
take up Sannyaasa was most suitable in 1948, when India 
emerged as an Independent nation. Subbaraaya celebrated, 
quite silently, his own ‘independence’ from the shackles of 
the worldly life by calling a meeting of the wellwishers of 
the Kaaryaalaya. Till then he was the sole administrator- 


cum-manager of the workshop. He formulated the objec- _ 


tives, the propagational activities to be undertaken and 
other kindred rules and regulations pertaining to the man- 
agement of the institution. Once this remnant of worldly 
bondage was got rid of, he became free to wear the saffron 
clothes. He became a Sannyaasin on 10th’une, 1948, in the 
Shaastraic traditions and assumed the name of ‘Shri Satchi- 
daanandendra Saraswati’. 


Soon after, a Vedic school and a Digvijaya Rama 
temple were established in the Kaaryaalaya precincts. 
Printing activity grew extensively and the Kaaryaalaya 
virtually became a sacred centre for those who aspired to 
know the pristine pure tenets of Shankara Vedaanta. There 
were many scholars who still used to engage him in dialec- 
tical bouts, challenging his opposition to the theory of 
Moolaavidyaa. Now, a recluse, he realised the futility of 
allowing this tug of war to remain stagnant and stale at 
merely the dialectical level; he turned his attention and ef- 
forts towards convincing the dissident rebellious scholars 
with all persuasion and sagacious reasoning. 


With this refined approach at heart, he called for 
written replies to a questionnaire, invited many a renowned 
scholar from all States and even personally argued in sup- 

rt of his conclusions seeking substantiation from the 
original Bhaashyas. Despite all these relentless efforts, the 
leading lights among the scholars and fellow-Sannyaasins 
continued to be hostile. In sheer disillusionment, he went 
the whole hog, in writing books on Shankara’s Vedaanta 
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Sampradaaya. His concerted effort was to depict the hard 
fact that almost all the Vedaantins did not follow in the 
footsteps of Shankara observing his dictum of reconciling 
Shaastra, Yukti and Anubhava. He proved, on the other 
hand, that they resorted to dry and vain dialectical exercises 
totally oblivious of Saarvatrika Poorna Anubhava (univer- 
sal and consummate I.E.); they had, by virtue of their arro- 
gant and whimsical doctrines shunned and had digressed 
away from the traditional path - to their own detriment. He 
proved to the hilt that they had distorted the original 
Bhaashyas and thereby had done great disservice and harm 
to pristine pure Vedaanta as expounded by their own 
avowed and acclaimed Guru. Thus the Swamiji’s concerted 
efforts took the shape of a Sanskrit magnum opus — “Ve- 
daanta Prakriyaa Pratyabhijna” — (its English translation — 
‘The Method of Vedaanta’ — by A. J. Alston is available in 
the Kaaryaalaya). 


The then Shringeri Peethaadheesha, Shrimat Abhi- 
nava Vidyaateertha Swamiji, who had studied this revolu- 
tionary work, had paid a visit to Holenarsipur Kaaryaalaya 
to get some of his doubts. Fully satisfied, the Shringeri Ja- 
gadguru had even offered financial aid for the publication 
of the book. He has said on that occasion: “By my personal 
visit many of my personal doubts have been solved. Having 
dedicated your whole life for the propagation of Shankara 
Siddhaanta, you are a true devotee indeed.” 


TOURS UNDERTAKEN FOR PROPAGATION 


In his unrelenting efforts to propagate genuine 


_ Shankara Vedaanta, the Swamiji had learnt a smacking of 


several South Indian languages and had undertaken several 
tours covering the Southern and Northern regions of the 
country. In his humble way he had tried to repeat the same 
feat of Sri Shankara, who had in his time toured all over the 
country mainly to propagate the traditional system of Ad- 
vaita Vedaanta. His catholicity of mind is demonstrated by 
his publication of Sri Raamaanujaachaarya’s ‘Vedaar- 
thasangraha’, just as he had done Sri Shankaraachaarya’s 


Advaita treatises, with the original text, commentaries and 
footnotes. He did not seek any copyright of his 200 and odd 
books, but surrendered it to the Kaaryaalaya Trust. His 
brilliant scholarly Sanskrit commentary — ‘Kleshaapa-. 
haarini’ — on Sureshwara’s famous treatise — ‘Naishkarmy- 
asiddhi’ — has been a source of edification and enlighten- 
ment for all genuine seekers. ; 


In yet another work he proved beyond doubt that — 
the sub-commentary, ‘Panchapaadikaa’ — referred to by the 
post-Shankara Vyaakhyaanakaaras as the work of Sri Pad- 
mapaadaachaarya, a direct disciple of Sri Shankara, was 


‘written by an unknown writer with mischievous and mali- 


cious intentions to discredit the traditional methodology. 
His disarming argument in this regard was: “If we believe 
that Padmapaadaachaarya himself had written this treatise, 
then the most sensible conclusion that - ‘He is a disciple of 
Shankara’ — has to be discarded. For, a direct disciple can- 
not distort his Guru’s tenets in such a manner as to be to- — 
tally contradictory.” 


At the ripe age of 87, for six months, he had toured 
many States and had even converted staunch scholars who 
followed the post-Shankara Vyaakhyaanas, by his con- 
vincing methodology and pragmatic approach based on 
I.E.. The physical strain had taken its toll and at that old — 
age he had to undergo a major operation for prostate gland 
in 1967. Many of his devotees from Bangalore and Kerala, 
who wished to remain anonymous, lent all unstinted help 
both physically and financially. He recouped his health and 
engrossed himself in discourses, carrying out research and 
writing books. Even in early ‘nineties he used to do proof- 
reading meticulously, and this speaks volumes for his life’s 
total dedication to the propagation of Advaita Vedaanta. 


Although the Adhyaatma Prakaasha Kaaryaalaya 
took birth in 1920 at Bangalore, after 18 years it had mi- 
grated to Holenarsipur to become the mother institution. On 
the insistent persuasion of some renowned and venerable 
devotees, Swamiji decided in 1971 to return to Bangalore . 
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to settle down in the Kaaryaalaya’s Bangalore Branch situ- 
ated in Thyagarajanagar. In this newly built premises, 
Swamiji spent the remaining five years of his life. 


By dint of his own solo efforts he had started this 
Kaaryaalaya, nurtured and nourished it all alone to allow it 
to grow into.a mighty centre of Vedaanta devoted to propa- 
gation and dissemination of pristine pure Vedaanta. By 
publishing over 200 books on various aspects of Shankara 
Vedaanta he earned the honorific of ‘'Abhinava 
Shankaraachaarya’. He was literally the beacon light for 
thousands of seekers who sought his advice and guidance 
in their struggle to get over the Samsaarika vicissitudes and 
to adopt the spiritual path to solace and Beatitude. He initi- 
ated several ardent seekers into Sannyaasa Aashrama and 
like a magic jewel enlightened many devotees who came in 
personal contact with him. The hopes of some of his close 
devotees to celebrate his centenary while he was alive re- 
mained ‘unfulfilled as on 5" August 1975 he gave up his 
mortal coil at the ripe age of 96. However, the devotees 
succeeded in celebrating for a whole year his centenary in a 
befitting manner in 1980. 


‘ HIS SPIRITUAL MESSAGE AND 
METHODOLOGY 


First and foremost, the revered Swamiji pointed out 
to scholars and seekers alike that there was a great shocking 
discrepancy between the Advaita philosophy - universally 
accepted as having been expounded by Aadi Shankara in 
his extant Bhaashyas on the Prasthaana Traya - and the 
post-Sureshwara Vyaakhyaanakaaras’ philosophy. They 
had written many varied, mutually contradictory sub- 
commentaries, which were predominantly dialectic in ap- 
proach. . ; 

However, among the sub-commentators on 
Shankara’s Bhaashyas Sureshwara’s Vaartikas on Bri- 


hadaaranyaka Bhaashya and Taittireeya Bhaashya as also 
his own treatise ‘Naishkarmyasiddhi’ have been very faith- 
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ful to the original in their import and interpretation. The 
Swamiji reiterated in several works that the genuine tradi- 
tion to which Shankara, Gaudapaada and Sureshwara be- 
longed was exclusively propounding pristine pure Advaita 
Vedaanta alone. He insisted that their traditional method 
alone should be studied for real edification and Enlighten- 
ment. 


He stressed often that the purity and trustworthi- 
ness of Shankara Vedaanta was not to be simply believed to 
be authoritative, demanding unquestioning loyalty on the 
part of his followers. But it is so because ‘it is totally in con- 
sonance with - (a) the Upanishads, (b) reasoning based on 
universal experiences and (c) finally universal I-E.. It being 
so, it is never possible for any human being to refute this 
doctrine of Parabrahman or Paramaatman and resile from 
It, since, It happens to be — whether one wants and pursues 
It or not — one’s own core of Being as the Self. Neither is it 
to be respected and believed because of one’s veneration 
for the world teacher, who was a genius gifted with super- 
human capacities and excellences. 


Further, those tenets which Shankara proclaimed 
should not be determined on the strength of the cannons of 
knowledge such perception or inference according to the 
Nyaaya and the Vaisheshika schools of philosophy. They 
cannot be discerned by dint of any individual’s intellectual 
capacity based on speculative imaginations as in the case of 
Western philosophy or metaphysics. Neither are they to be 
acquired or attained afresh by having recourse to mystic 
states like Samaadhi of Yoga philosophy, or Saakshaat- 
kaara of Bhakti school; for, they are all individual experi- 
ences gained through occult practices or mystic visions. 


On the contrary, the Transcendental or Absolute 
Intuitive Knowledge of the Self — Aatmajnaana, as pro- 
pounded by Gaudapaada, Shankara and Sureshwara with 
one voice, is based on universal, all-comprehensive Intui- 
tion (Anubhava) and can be discerned, cognised by any 
human being here and now, provided he or she ~ irrespec- 


° 


tive of age, caste, creed, colour, race, nationality etc. — pos- 
sesses a clear vision gifted to an introverted mind. For, It . 
ever exists eternally as his or her very core or substratum of 


Being without which the individual in the form of ‘I’ notion - - 
can never exist. In fact, this ILE. as one’s innermost Selfis . 
wanting and waiting for the individual ‘I’s attention to be 


drawn or directed towards It by a spiritual Master. 


Since this Absolute Reality of one’s own innermost 
Self is ever beyond the empirical categories of time-space- | 
causation as also beyond the grasp of the senses, the mind 
and the intellect with the whole gamut of feelings, emo- 
tions, speculations and logical gimmicks, It can never be 
cognised even by the most acute scientific acumen, as all 


empirical sciences can possibly mquire and probe into a 


region which is always external and objective to one’s 
mind or intellect and thereby all their exercises are invaria- 
bly governed by time-space-causation. - 


The most predominant and essential feature of 
Shankara’s Prasthaanatraya Bhaashyas, which are uniquely | 
based on universal, all-comprehensive LE. (Saarvatrika 
Poorna Anubhava), is their unfailing capacity to reconcile 
all doctrines held out by various religions and philosophies 
— whether Eastern or Western. They preach: (a) The exis- 
tence of the individual soul other than the body, which it 
inhabits. (b) The soul’s inevitable enjoyment of the fruits of 
its actions in this and the other worlds. (c) The overall Di- 
vine Lord (Parameshwara) who is all knowing (Sarvajna), 
all-powerful (Sarvashakta) and all-pervasive (Sarvaan- 
taryaami) who is the root cause for the creation, sustenance 
and dissolution of the world. This has been possible for 
Advaita Vedaanta as propounded by Shankara’s traditional 
school of philosophy, since it adopts two viewpoints: (a) 
The empirical (which is the temporary acknowledgement of 
the apparent reality of the world at large and the individual 
‘I’ notion). (b) The Absolute, Transcendental which is that 
of the really real, Ultimate Entity, called ‘Brahman — Aat- 
man’ or the Supreme Self). Of the two, the empirical view- 
point which is always superimposed (Adhyaaroapita) on 


the Transcendental Reality due to ignorance (Avidyaa) of 
the nature of misconception (Adhyaasa), ‘gets sublated, fal- 
sified on the dawn of LE.. 


The concepts of Bondage and Liberation as taught 
by many religions are first temporarily accepted by 
Shankara’s school as projected by ignorance which is in- 
nately identified or tied up with one’s fallacious ‘I’ notion. 
But, on discerning the instructions of a qualified, evolved 
preceptor the true seeker comes to cognise through Self- 
Knowledge based on universal Intuition that his Self verily 
exists eternally and is ever Liberated, untainted by any con- 
strictions of Bondage or subservience. 


. Shankara has also taught the various Yogas of 
Karma, Bhakti, Dhyaana and Jnaana based on the same 
spiritual tenets as the requisite means to achieve the same 
identical spiritual goal but depending upon the grace and 
levels of individual evolution and eligibility. In the process, 
Shankara has most impartially given these spiritual prac- 
tices or disciplines their respective, proper places in the 
natural overall scheme of spiritual progress and utility 
without any confusion or bias. 


Swamiji gave a clarion call through his plethora of 
works on pristine pure Shankara Vedaanta, to all genuine 
students and seekers to reverse the conventional, customary 
method in vogue today of studying the sub-commentaries 
on Shankara’s Bhaashyas first. These are erroneously be- 
lieved to be elucidatory in nature and hence they explain 
some of the most subtle and terse topics dealt with in the 
Bhaashyas. The basic blunders that these post-Sureshwara 
Vyaakhyaanakaaras committed, was in totally neglecting 
the traditional methodology — adopted by Shankara in and 
through his Bhaashyas on the sound footing of a perfect 
Intuitive reasoning and reconciliation among Shaastra, 
Yukti and Anubhava. This gave rise to all sorts of weird 
interpretations, principal among them being the doctrine of 
Moolaavidyaa. Nowhere in the Bhaashyas is to be found 
even a taint of this illogical theory. It in its turn gave rise to 
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umpteen spurious, dogmatic theories which, in effect, shut 
out genuine Shankara Vedaanta. In due course of time, the 
tenets were based on dialectical devices or, as if to con- 
vince, on Yogic methods championing Samaadhi (trance) 
or other mystic states. Their theories and practical exercises 
are specious enough to wean away most of the practitio- 
ners. Unfortunately for them, their arguments and method- 
ologies are based on Dvaita philosophies and hence are 
subtly spurious in their content. 


As an offshoot of this basic un-Vedaantic Moo- 
laavidyaa doctrine, another equally dangerous theory 
gained currency and brought untold confusion and chaos in 
the Vedaantic world. Shankara has been at pains to point 
out the subtle distinction between Avidyaa and Maayaa and 
has invariably treated Avidyaa as the cause and Maayaa as 
the effect by using adjectives like - ‘Avidyaakalpita 
Maayaa’, ‘Avidyaapratyupasthaapita Maayaa’, ‘Avidyaat- 
maka Maayaa’ etc. This tenet was totally lost sight of and 
unwittingly some Vyaakhyaanakaaras equated the two and 
applied the characteristics defined by Shankara for Maayaa 
to Avidyaa. And as a result, Avidyaa became a ‘Shakti’ of 
Eashawara with the aspects of ‘Aavarana’ (covering) and 
Vikshepa (projection) as propounded by the predominant 
school of Vyaakhyaanakaaras arid Laya (dissolution) and 
Vikshepa (projection) as propounded by the Bhaamati 
school. Swamiji did a great yeoman service to the true 
seekers by pointing out these spurious doctrines totally 
alien to Shankara Vedaanta. Those interested in pursuing 
this topic will do well to read — “The Pristine Pure Philoso- 
phy of Shankara Vedaanta” — published in 1996 by the 
Kaaryaalaya. 


Shankara’s greatest boon, so to say, to the Vedaan- 
tic world is his Adhyaasa Bhaashya, which he wrote as an 
introductory brief chapter to his Brahmasootra Bhaashya, 
which is known as Nyaaya Prasthaana (based entirely on 
dialectical and axiomatic principles). His masterly touch is 
to be seen in his brilliant exposition of Adhyaasa (miscon- 
ception of the nature taking one thing to be another which it 


is not) that every human being without exception suffers 
from. This Adhyaasa, which he equates with Avidyaa for 
all teaching and practical purposes, has been expounded on 
first ‘a priori’ principles, based on Yukti and Anubhava 
without taking recourse to Shaastra. Here Shankara is truly 
in his exuberant element and clinches the issue for his tra- 
ditional methodology. This leads quite naturally to the fun- 
damental method of utilising the ‘Adhyaaroapa Apavaada 
Nyaaya’ (axiom of Deliberate Superimposition and Rescis- 
sion) by all Vedaantic texts for the purpose of expounding 


_ the Non-dual Reality of the Self, the very core of Being of 


every human being. All these profound teachings of Aadi 
Shankara were unraveled by Swamiji in his own ingenious, 
inimitable style. It is a miracle in itself and it vouches for 
his being an ‘Avataara Purusha’. History repeated itself and 
Shri Satchidaanandendra Saraswati lived for 96 fruitful 
years to become a legend in his own lifetime. It will not be 
an exaggeration here if it is stated that Swamiji once again 
appeared on the Vedaantic firmament when Shankara’s 
Advaita Vedaanta had suffered a heavy blow at the hands 
of the Vyaakhyaanakaaras and had become almost extinct. 
He resuscitated, nay resurrected, the pristine pure Advaita 
Vedaanta and put it back on its high pedestal. Some revo- 
lutionary trends in Vedaantic circles are already visible and 
they are gaining momentum steadily. 


As is his wont, Swamiji, gifted with an analytical, 
incisive intellect came out with his own infallible method- 
ology and stipulated five fundamental principles. They are 
enumerated here. (A) All deliberations in Shankara Ve- 
daanta should invariably be based on ‘Saarvatrika Poor- 
naanubhava’ (universal and Absolute Consummate I.E.). 
(B) The adoption of the unique method of Deliberate Su- 
perimposition and Rescission before arriving at the Non- 
Dual Reality. (C) Distinguish Saakshi Anubhava (Wit- 
nessing Consciousness Itself as the I.E. of one’s innermost 
Aatman) from the three empirical experiences of the trans- 
migratory soul as our ‘I’ notion — viz. perceptual or sensu- 
ous, conceptual and psychic feelings, emotions etc.(D) 
Distinguish between the empirical viewpoint and the 
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Shaastraic (Paramaarthic or Intuitive) viewpoint. (E) Dis- 
tinguish between Saadhanas or spiritual practices which are 
Kartrutantra (within fhe control and purview of the practi- 
tioner) and Vastutantra (totally depending on-the Reality as 
It is). If a serious student discerns the true significance of 
these fundamentals, he cannot miss their tremendous im- 
pact and influence, so as to totally bring about a sea change 
in his perspective as well as way of life. ‘ 


Swamiji had been reiterating in his voluminous 
works: that certain disciplines, reformatory principles and 
policies should be adopted by the concerned people so as to 
give Advaita’ Vedaanta, as expounded by Gaudapaada, 
Shankara and Sureshwara its deserving pride of place. They 
: may be enumerated as follows. (1) The authorities con- 
cerned in the universities should take care and pay attention 
to devise their curriculum so as to persuade their students 
of Advaita Vedaanta Philosophy to study first thoroughly 
the original commentaries of Shankara on the Prasthaana 
Traya before studying the sub-commentaries of other 
Aachaaryas from a comparative standpoint. (2) In under- 
standing the extraordinary merit of the great personality of 
Shankara, the professors and research scholars — generally 
fond of historical survey — are prevailed upon to shed their 
historical bias first and not to depend upon the fables of 
various Shankara Digvijayas or the records of various 
Maths. But, they are advised on the other hand, to take re- 
course to his preaching in the original Bhaashyas on the 
Prasthana Traya. Besides, while reading any English trans- 
lation of Shankara Bhaashya the professor or the students 
must be very careful to find out whether the translator has 
followed any sub-commentary of any Vyaakhyaanakaara or 
not. And then try to judge its merit only on the basis of 
Shankara’s original Bhaashyas in Sanskrit. (3) The moral 
obligation of giving the highest regard for Truth is all the 
more incumbent on Sanskrit pundits who are fortunately 
devoted to teach Shankara Bhaashyas. In this regard, we all 
will have to perforce rely on their virtues of integrity and 
sincerity and appeal to them to be fair in giving greater re- 
gard for Truth than for personalities, howsoever powerful 
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they may be. They should strive in finding out impartially 
and on the basis of universal |.E. the genuine merits and 
demerits of sub-commentaries wherever they differ or de- 
viate from the original Shankara Bhaashyas, without any 
compromise whatsoever with untruth prompted by personal 
regards or loyalties. (4) An earnest aspirant should devote 
his heart and soul for spiritual Saadhanag of devotion’ and 
meditation by understanding the real import and purport of 
Shankara’s teachings, without falling a victim to the'desire 
of getting name and fame in scholarship or oratory or mira- 
cle-mongering etc. The supreme credit of discovery and 
dissemination of the profound tenets of genuine Vedaanta 
as expounded by Aadi Shankara in his extant Bhaashyas, 
for the very first time in the hoary history of Vedaanta after 
Sureshwaraachaarya, is richly deserved by Shri Satchi- 
daanandendra Saraswati Swamiji. Of late, many. of his 
Kannada gems have been translated into English and pub- 
lished by the Adhyaatma Prakaasha Kaaryaalaya. © 


SECTION II 


HIS RESEARCH AND CONTRIBUTION TO 
SHAANKARA VEDAANTA 


Among the 160 odd Kannada books that the 
Swamiji published, some of the most important dnes are the 
following: His masterpiece — ‘Paramaartha~Chintaamani’ 
(English translation: ‘The Magic Jewel Of Intuition’) was 
published in 1941. Then came ‘Vedaanta Darshana’ (1944). 
‘Vedaanta Vichaarada Itihdasa’ (The History of Vedaantic 
Principles) — (1944). ‘Shankara Bhagavatpaadara Sarva- 
sammata Upadeshagalu’.:(Sfi Shankara’s Universally Ac- 
ceptable Spiritual Teachings) (1953). ‘Bhagavadgeeteya 
Upanyaasagalu’ (Discorses On Bhagavadgeeta) (1953). 
‘Shaankaravedaanta Prakriye’: (The Methodology of 
Shankara’s Vedaanta) (1956). The Swamiji himself wrote 
the English version of this last work later on with the title — 
‘The Salient Features of Shankara Vedaanta’. ‘Shaankara 
Vedaanta Saara’ — (The quintessence of Shankara’s Ve- 
daanta) — (1959). ‘Paripoorna Datshana’ (the Complete, 


Consummate Philosophy) — (1961). ‘Shankaravedaantada 
Moolatattwagalu’ (The Basic Tenets of Shankara’s Ve- 
daanta) —-(1967). A close follower of the Swamiji has 
translated almost all these highly revelatory as well as — 
revolutionary works. . | 


During this period, many famous Sanskrit works 
flowed from the prolific and erudite pen of the Swamiji, 
like: ‘Sugamaa’ (A commentary on Shankara’s Adhyaasa 
Bhaashya) —(1955). ‘Maandookyarahasya Vivruttihi’ (A 
commentary of secret teachings of Maandookya Upanishad 
with Kaarikas) (1957). ‘Vedaanta Vidvadgoashti’ (A de- 
bate on Vedaantic principles — both in English and San- 
skrit) -(1962). ‘Vedaanta Prakriyaa Pratyabhijnaa’ (The 
Method of Vedaanta) - (1964). He had written a masterly 
introduction in English to his revolutionary werk in San- 
skrit viz., ‘Vedaanta Prakriyaa Pratibhijnaa’, and that was 
entitled — ‘How to Recognise the Method of Vedaanta’. He 
published this work at an opportune time when there was a 
great deal of confusion with regard to the utility of a con- 
sistent methodology implicit in the Upanishads. The 
Swamiji was pained to see that many renowned scholars — 
both indigenous and Western —as also academicians with 
PhDs in philosophy had miserably failed to detect and dis- 
cern ‘a method’ in the Upanishadic lore, of teaching as well 
as learning. Not only that; but, to add insult to injury, so to 
speak, some wiseacres among them had even expressed 
unabashedly their misconceived ideas projecting that there 
was no thorough-going, discernible method to be found in 
the teachings of the Upanishads. One particular foreign 
scholar had even the temerity to call these ‘outpourings of 
the sages’ to be the ‘ramblings of a diseased mind’. The 
Swamiji wrote this clear-cut thesis which not only ‘opened. 
the eyes’ of these proféssed scholars but also silenced many 
of them. Even to this day, many scholars, ascetics and aca- 


demicians are totally ignorant of this irrefutable and invio- -— 


lable method of ‘Deliberate Superimposition (Adhyaaro- 
apa) and Rescission (Apavaada)’ utilised in and through the 
Upanishadic lore. 


His own Prakarana Grantha in Kannada viz., 
‘Paramaarthachintaamani’ with its English translation — 
‘The Magic Jewel of Intuition’ — enables a true seeker to 
intuit his own Self here and now. It will enable him to re- 
alise it to be the substrate not only for all the waking expe- 
riences of his ‘I’ notion, but also for the three holistic states 
of Consciousness (Avasthas) of waking, dream and deep 
sleep. Further, if the Saadhaka studies meticulously - “The 
Essential Gaudapaada’ — which is an English translation of 
the Swamiji’s Kannada book — ‘Gaudapaada Hridaya’ — 
which is, in turn, his own glossary of his Sanskrit work — 


‘Maandookya Rahasya Vivrittihi’ — no doubts will remain 


in his mind. As he progresses along this path of Intuitive 
deliberation, culminating in I.E. of his Self, conviction gets 
rooted in him never to allow any dialectical arguments - 
however mind-boggling they may be — to shake it even a 
wee bit. Especially the Bhakti Path has been over empha- 
sised to lead to miracle mongering and mysticism. Ve- 
daanta discourages and dissuades the gullible and the su- 
perstitious among the seekers to ponder the eternal triumph 
of I.E. (Anubhava) over belief or faith both in the empirical 
and the metaphysical matters and spheres. 


In order to drive home this ‘Rahasya’ pertaining to 
the infallible method of ‘Deliberate Superimposition and 
Rescission’, implicit in all the Upanishads, the Swamiji 
further wrote several masterpieces in English. They were: 
‘Salient Features of Shankara’s Vedaanta’ — (1967). ‘Shud- 
dha Shankara Prakriyaa Bhaaskara’ in three parts (1968). 
‘Shankara’s Clarification of Certain Vedaantic Concepts’ 
(1969). ‘Essays on Vedaanta’ (1971). ‘Intuition of Reality’ 
(1973). ‘Misconceptions about Shankara’ (1973). It need 
not be gainsaid here that a true seeker, who wishes to know 
the genuine tenets of Shankara’s Vedaanta, should learn the 
unique secrets of his philosophy at the feet of a preceptor. 
The latter should necessarily be well-versed in this tradi- 
tional methodology so as to help culminate in the seeker’s 
own I.E. of the innermost Self who is verily the Non-dual 
Absolute Brahman of the Upanishads. 


THE ESSENTIAL SATCHIDAANANDA 


It will not be far from truth, if it is stated that in 
these days of over-emphasis on ‘scientific temper’, leading 
one to develop an insatiable thirst for materialistic creature 
comforts and enjoyments, Sri Satchidaanandendra Saras- 
wati Swamiji’s contribution to the enrichment of the spiri- 
tual science of Advaita Vedaanta matches that of the tradi- 
tional teachers like Sri Gaudapaada, Sri Shankara and Sri 
Sureshwara. For this reason alone it has been endeavoured 
here to present this fourth number of ‘The Essential’ series 
which unravels many an unknown secret of Vedaanta. 
These will undoubtedly exorcise away a horde of miscon- 
ceptions and fallacious beliefs that are haunting the minds 
of Mumukshus. 


His revelation of the hard fact that there exists an 
indubitable and immaculate method of reconciling the ap- 
parent contradictions in the principal ten Upanishads which 
Sri Shankara chose to write his masterly commentaries 
stands out as a mile-stone in the hoary history of this spiri- 
tual science. Just as Sri Shankara rectified the erroneous 
interpretations of and commentaries on the Upanishads and 
put it back on its high pedestal, in these modern times too, 
Sri Satchidaananda unravelled the secret ‘Adhyaaroapa 
Apavaada Nyaaya’ to cleanse Vedaanta of all the huge 
mass of dross it had accumulated over a millenium and 
more. His English introduction to his own Sanskrit mag- 
num opus of ‘Vedaanta Prakriyaa Pratibhijnaa’ — viz., 
“How to recognise the method of Vedaanta’ was so very 
popular that it was printed as a separate book. It will be 
highly beneficial for ardent seekers to peruse and ponder 
over his inspired revalations. 


Besides explaining the orthodox view of the 
Upanishads and the traditional system and method of Ve- 
daanta, the Swamiji brought out quite explicitly the Ve- 
daantic doctrine of Non-duality of our Aatman. By deline- 
ating the harmonious teachings of the Upanishads, he hit 
upon the ancient traditional method of Vedaanta professed 
and propounded by Sri Gaudapaada and Sri Shankara alike 


in their respective works. It will be highly beneficial here if 
we study the important excerpts from this book: 


EXCERPTS FROM HIS 
_ MASTERPIECES 


(A) ‘HOW TO RECOGNISE THE METHOD OF 
VEDAANTA’ | 


“And what is this method, when recognised, trans- 
forms the all-seeming chaos into cosmos with regard to 
these sacred writings? Shankara was, perhaps, the first after 
Gaudapaada to refer to it in the Geeta Bhaashya by name. 
That its employment for revealing the nature of Reality was 
known long before him, is disclosed by a quotation of his in 
that commentary: “Accordingly, knowers of the traditional 
method had declared that - That which is devoid of all dis- 
tinctions and details is explained through deliberate su- 
perimposition and rescission” — (Geeta Bhaa. 13-14). 


-“Superimposition (Adhyaaroapa) literally means 
‘laying something on something else’, that is, falsely im- 
puting the nature or property of something to something 
else. It is a postulate of Vedaanta that, owing to a natural 
tendency of the human mind, a beginningless superimposi- 
tion called ‘Avidyaa’ compels us all to look upon Reality as 
infected with manifold distinctions. Now, in order to edu- 
cate the mind to interpret Reality as It is, the Upanishads 
uniformly employ the aforesaid method of Adhyaaroapa- 
Apavaada or Deliberate Superimposition and subsequent 
Rescission. 


“Shankara means to say that Brahman is first 
brought to our notice by the Shruti as the one Self of all of 
us, which functions through all our senses. The Self seizes 
things with our hands, walks with our feet, sees through our 
eyes and hears through our ears, as it were. This way of 
describing It (Brahman or Self) is for convincing us of Its 
undeniable existence. Once we recognise this, the Shruti 
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revokes the wrong ascription of sensory acts to enable us to 
interpret Reality as It is — as the One Universal Self. The 
ascription of the sensory activities was merely a device to 
familiarise our mind with the existence of the Self, very 


- . much like the temporary scaffolding used for the erection 


of a building, to be altogether removed after that object is 
accomplished. 


“As Shankara sums up, ‘the notion of non- 
Brahman is merely Avidyaa, just like the notion of a ser- 
pent in a rope, Brahman alone being the highest Reality.’ 
Such is the teaching of the Vedas. 


“The Upanishads do not undertake to examine the 
concept of gausality as such and to pronounce their judg- 
ment in the matter. They rather take up the concept as ac- 
cepted in the empirical world and utilise it to teach us that 
the real nature of Brahman is above the notions of cause 
and effect. 


“Similarly, the concept of the universal is applied 
to Brahman to warn us against taking It as one among sev- 
eral individuals, and then this ascription is cancelled. It is 
presented as the Knower of all just to dissuade us from 
treating It as an object, and when this end is achieved, 
Brahman is shown to transcend the distinction of knower 
and known also. The doctrine of the five sheaths (Pancha 
Koasha) is only to obviate the mental tendency to regard 
the body, the vital principle, and other existences as the 
Self, and after this is done, the Real Self is revealed as tran- 
scending all these sheaths. And the method of Avasthaas or 
the three states of Consciousness has a similar aim. The 
individual self seemingly. experiencing the three states, is 
step by step shown to be identical with the Universal Self 
in Its three aspects of Viraaj, Hiranyagarbha and Avyaak- 
ritaatman, and finally revealed in Its true nature as the 
Turiya or the second-less Supreme Self transcending all the 
states. 


88 


~~ 


THE ESSENTIAL SATCHIDAANANDA 


“These and other varieties of the method of Delib- 
erate Superimposition and Rescission have to be systemati- 
cally graduated in order to appreciate its value as a peda- 
gogical instrument in the hands of a skilful teacher of Ve- 
daanta. While Brahman is devoid of all distinguishing fea- 


tures and, as the very Self of all of us, is eternally attained, — 


some texts temporarily and tentatively superimpose attain- 
ability on It and from that position deny that It can be at- 
tained through any means other than Intuitive Knowledge. 
Some texts superimpose knowability and deny that any 
other thing is knowable in the real sense of the word. Some 
other texts presume that It is a knower and hence unknow- 
able, while other texts assert that, being a Witnessing Prin- 
ciple in us, It cannot be considered to be knower. Yet other 
texts deny that It can ever be described in positive terms. 
Some texts again say that — ‘Brahman is known only 
through instruction from the Vedas or a teacher, and hence 
beyond the reach of perception and other means of knowl- 
edge’; while other texts aver that Brahman being self- 
evident is no object of speech or thought. In short, the very 
soul of this perfect method consists in presupposing some 
characteristic as pertaining to Brahman just to discard its 
opposite and then annulling the presupposition itself. 


“The Upanishads teach that there is a basic super- 
imposition called ‘Avidyaa’ which is the root of all the 
various specific super-impositions that obtain in empirical 
life, and hence all evils of life can be uprooted by seeing 
through this fundamental error and Intuiting Brahman as It 
is. This innate error in the human mind as well as the 
knowledge of Brahman attainable through Intuition are re- 


- ferred to in a Shruti, namely, ‘These two, the error of 


Avidyaa and that which is known as Vidyaa are far apart 
from each other, mutually exclusive and proceed in oppo- 
site directions’ -(Kena 1-2-4) 


“Shankara explains in his Adhyaasa Bhaashya — an 
introduction to his Sootra Bhaashya — that this Avidyaa 
consists in the mutual super-imposing of the Self and the 
not-Self, and at the same time a mistaken transference of 


their properties to each other. This Avidyaa is not an event 
in time or place and hence it is not to be likened to tempo- 
rary individual errors that men are liable to commit. As for 
instance, when people mistake a rope for a snake or the 
mother of pearl for silver. It is rather an inherent natural 
tendency on the part of the human mind to fuse these two, 
that is, the Self and the not Self, into one and form the fun- 
damental concepts of ‘I’ and ‘mine’. It is this basic error of 
the ego, which is responsible for all the process of thinking 
and experiences of ordinary life. 


“It is now clear how Vedaanta is primarily con- 
cerned with the exposing of this basic error and not with 
offering Pramaanas for its propositions, nor yet with deter- 
mining the nature of the objects of our knowledge. No 
Pramaanas are adduced in all the Upanishads to prove the 
existence of the Reality and no arguments put forward for 
establishing Its nature. In fact, as Shankara tells us, they 
rather aim at demolishing all talk of Pramaana and Prameya 


(means of proof and objects of knowledge), this distinction 


being, in their view, only due to Avidyaa or primary igno- 
rance. 


“Here the famous Upanishadic tenet from the Bri- 
hadaaranyaka 4-5-15 is quoted to drive home the import of 
this masterly method of utilising the two viewpoints of du- 
ality and non-duality as found in the scriptures: ‘For, where 
there is duality, as it were, there one sees something, one 
smells something, one tastes something -------but, when to 
this (knower of Brahman) everything has become the Self, 
then what can one possibly see and with what sense? What 
can one taste with what?’ This text evidently avers that all 
the details of knowledge — the distinctions of the knower, 
the means of knowledge as well as the objects of knowl- 
edge and the resultant knowledge — belong to the sphere of 
seeming duality and not to the Transcendental Aatman. For, 
‘that is the Aatman described as — Not this, not that’. 


“There can be no talk of the distinction of the 
means of knowledge and the object thereof, when one real- 


ises the nature of the Self. For, the final proof (Shruti) re- 
moves the knowing nature of the knower and while so do- 
ing, becomes no longer the means of knowledge, much in 
the same way as the apparent means of knowledge in a 
dream ceases to be such, so soon as one awakes — (Geeta 
Bhaa. 2-69). ; 


On the strength of all these valid arguments it is 
concluded: “It is thus clear that by employing this method 
of super-imposition and rescission the Upanishads lift us 
above the sphere of both knowing and being at one stroke, 
as they reveal the eternal, transcendental nature of our true 
Self.” 


While explaining the significance of negation in 
Vedaanta it is observed; “Failure to recognise this method 
in all its bearings has led modern scholars to interpret the 
negative propositions in the Upanishads according to their 
own predilections. Thus, for instance, Deussen believes that 
Brahman is described as ‘Neti, Neti’ because It is beyond 
time, place and causality. He is convinced, however, those 
ancient times were frequently unable to formulate the idea 
of a space-less, timeless, causeless existence in Its abstract 
simplicity as Kant has done in recent times. Dr. S. Radhak- 
rishnan thinks that the negative definitions are intended to 
point out the inadequacy of the positive attributes as ap- 
plied to the highest (Ind. Phil. P. 178). Dr. Dasgupta is 
nearer to the truth when he says: “The way to indicate It is 
thus by Neti, Neti. We cannot describe by any positive 
context which is always limited by conceptual thought.” He 
also repeats Deussen’s view when he remarks: “He (the 
Aatman) is independent of all limitations of space, time and 
cause which rule all that is objectively presented and there- 
fore the empirical universe.” The Professor’s position, 
however, is that : “They (the Vedic poets) had only a dim 
and dreamy vision of It in deep craving of the souls which 
could not be translated into permanent terms.” 


“The reader who has followed our account of the 
Vedaantic method will readily see that neither the inability 
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to formulate the idea of Brahman, nor the dim and dreamy 
vision of the sages, nor yet the inadequacy of the positive 
attributes was responsible for the adoption of the so-called 
negative method in the Upanishads. In the first place, 
Brahman as our own Aatman or Self is never in need of any 
definition or proof for Its being known; for, It is the one 
light with the help of which all the human activities are 
conducted.” 


The Swamiji has raised the question here in this 


_context: “Why then do the Upanishad Rishis use the nega- 


tive or rather the negation method?” And says: “Let us 
listen to Shankara — “Therefore, it is that the abolition of the 
concepts of the several external objects—forms is the only 
means of resorting to the true nature of the Self. For, what 
is called —‘the Self’ — is not something unknown to anyone, 
to be newly reached, to be got rid of or acquired at any 
time. Indeed, if that were altogether unknown, all efforts 
for one’s own benefit would be meaningless’ — (Geeta 
Bhaa. 18-50).” He further opines that — “It is obvious from 
the above that the method of negation is adopted, not be- 
cause of the inability of the Rishis to teach or form a true 
concept of Brahman, not because words and concepts are 
inadequate to present the true nature of Brahman, but be- 
cause the very nature of Brahman as the self-luminous 
Light of the Witnessing Consciousness in us all desiderates 
this one method to the exclusion of all empirical modes of 
teaching or knowing. And this method reveals the self- 
revealed Brahman by merely removing the imaginary veil 
of wrong thought-constructs thrown over It by Avidyaa. 
We can now understand the significance of the Upanishadic 
negation. The Upanishads constitute the only revelation of 
the universal Witnessing Aatman as distinct from the ego 
known to the Meemaamsakas and the rationalist philoso- 
phers of India (Sootra Bhaa. 1-1-4). And Brahman as this 
Witness or Aatman in all beings, uniform, one without a 
second, eternal and unchanging, can never be objectified in 
any manner, since It is the unseen seer, the unheard hearer, 
the un-thought thinker, the unknown knower. And -‘There 
is no other seer, no other hearer, no other thinker, no other 


knower than this One’ — (Bri. 3-8-11). The negation of the 
empirical properties in It, therefore, can neither imply the 
absence of something which enjoys its being elsewhere, nor 
the affirmation of something else different from or opposed 
to the one negated. It is solely intended to dissuade one 
from attributing any reality to the properties imagined by _. 
ignorance. This ignorance or Avidyaa itself, again, is the 
basic super-imposition, which is responsible for its own 
appearance as well as that of all other derivative super- 
impositions issuing forth from it. 


“Brahman ever remains the same, unaffected by the 
super-imposition of Avidyaa or its removal. It is for this 
reason that the Shruti utilises different devices suited to 
remove particular impositions and this accounts not only 
for the special instances of the ‘Adhyaaroapa-Apavaada 
method’, but also for the different modes of negation em- 
ployed in different Shrutis. A teacher, who has realised 
Brahman as his own Self, can therefore select any one of 
these or any other similar devices suited to the require- 


ments of his individual disciple, the only test of the nega- 


tion being that it works and leads the seeker to the Intuition 
of the Real. It is important to remember that it is not the 
seeker who negates the super-imposed appearance. For, he 
is not conscious of Reality as such at the time of enquiry, 
and no amount of critical reflection would take him to the 
Truth so long as his mind is extrovert. It is the Shruti or the 
Aachaarya, preferably the latter, that gives him the inward 
lead and in doing so the Shruti or the Guru consciously 
uses one or more of the aforesaid devices suited to the 
seeker’s frame of mind. 


“It is not a question of listening to an external 
teaching and then using some logical dialectic to remove 
misconceptions. The Shruti or the teacher merely gives an 
inward turn to the mind of the seeker, who under the guid- 
ance of the former, attends to the nature of his own Self. 
And by a gradual process of coordinating his partial Intui- 
tions as suggested by the Shruti or the teacher, he finally - 
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rests in the Intuition of Brahman after abolishing the super- 
impositions. 


“But, how is the seeker to follow the lead of the 
Shaastra or the teacher? Does he already know Brahman 
before he strips It of false ascription in accordance with the 
suggestion of his guide? The answer is both ‘yes’ and ‘no’. 
He does know It as his Self (Sootra Bhaa. 1-1-1). He does 
not entirely rely on either the teacher or the Shaastra; for, 
either of these can only suggest to him what is already in 
him. As Shankara puts it: ‘A text can only make known 
anything as it is; it cannot create anything de novo. And in 
the case of one’s own Self, ever known and self-effulgent, 
there is nothing to be made known by positive definition, 
and hence there can be only the removal of false notions 
created by Avidyaa. 


“It is sometimes supposed that mere negation can- 
not give us complete knowledge of a thing unless our false 
judgment is replaced by a positively correct one. It is not 
enough to know that I misjudged a thing to be a snake; it is 
necessary to complete it by. knowing positively what the 
thing I perceive is in its true nature. Hence, it is urged that 
positive Upanishadic statements defining Brahman are 
more forceful than negative ones. But the argument ignores 
the fact that Brahman as our own Self is in no need of en- 
lightenment as to Its existence or nature. Moreover, as 
Shankara observes, the only function of knowledge is to 
remove the ignorance which envelops the true nature of a 
thing’ Seis . 


The Swamiji has quoted, in support of this, two ex- 
cerpts from Shankara’s Bhaashyas: (A) “Knowledge has 
never been noticed either to remove or to create actually the 
property of anything. It is found, however, to destroy igno- 
rance in every case. So here also let us accept that knowl- 
edge of Brahman removes the non-Brahmic nature and 
limited nature created by ignorance only, and not that, 
Knowledge of Brahman can create or remove an actually 
existent thing” - (Bri. Bhaa. 1-4-10); (B) “Those who af- 
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firm that knowledge, besides removing ignorance, enables 
one positively ‘to know’ the thing itself, would be affirm- 
ing that the act of cutting — besides severing the connection 
of the parts of a log — opécates on each of the parts also.” 


In explaining as: to how the three authoritative 
sources of Advaita Vedaanta, viz. the ten principal Upani- 
shads, the Bhagavad Geeta and the Brahma Sootras, have 
utilised the negation method, the Swamiji has exemplified 
suitable quotations from them and has briefly mentioned 
their significance. Displaying his innovative and ingenious 
capabilities, the Swamiji opines: “From the foregoing ex- 
positions of the method of Vedaanta, it will be clear that the 
teaching of the Shrutis presupposes two different points of 
view in its procedure. One of these, the natural view or the 
empirical view, persuades a man to look upon himself as an 
ego. That ego, endowed with a mind and senses, and sta- 
tioned in a manifold universe along with other embodies 
beings like himself — knows, acts, reaps and experiences 
the fruits of its actions, good or bad. This view the Shruti 
calls ‘the view of Avidyaa’ in contrast to the correct view, 
‘the view of Vidyaa’ — from the standpoint of Aatman as 
He is. The Upanishads, however, do make use of the em- 
pirical view to a very large extent in connection with their 
peculiar method, the Adhyaaroapa Apavaada, employed as 
a device to reveal the absolutely Real. | 


It must not be supposed that the Srutis condemn the 
empirical view altogether as wholly illusory and useless. 
For, they utilise it to prescribe not only the modes of con- 
duct and discipline necessary to qualify the seeker for ac- 
quiring the correct Knowledge of Brahman, but also certain 
meditations (Upaasanaas) and adaptations of Vedic rituals 
which would indirectly help the aspirant to prepare himself 
to attain Self-Knowledge later on. There are minor Upaa- 
sanaas too prescribed from this point of view, which would 
be instrumental in securing, for the qualified followers, 
fruits similar to those vouched for rituals in the Karma- 
kaanda portion. 


Se, 


These two views account for the double character 
of Brahman as presented in the Upanishads. Certain pas- 
sages present Brahman as totally devoid of all specific © 
features, while others describe It as possessing a number of 
distinctive attributes. How is this apparent contradiction to 
be resolved? Baadaraayana in his Vedaanta Sootras and 
Shankara in his commentary on the same have laid down a 
principle to be‘ observed in interpreting such texts: “It has 
been established in VS 1-1-4 that passages like Bri. 3-8-8, 
K 1-3-15, Ch. 8-14-I, Mu. 2-1-2, Bri. 2-5-19 etc. have for 
their purport the Reality which is difference-less Brahma- 
atman and do not principally aim at teaching anything else. 
So in passages of this nature, Brahman should be definitely 
understood to be devoid of all forms. As for the other pas- 
sages, which treat of Brahman with form, they are not pri- 
marily meant to teach It, for their main purport is to lay 
down injunctions for meditations. As long as they are not 
opposed to the former texts, they have to be taken to mean 
what they say. Where, however, there is contradiction, the 
texts whose purport is to teach the nature of Brahman 
would be of greater force than those, whose ultimate pur- 
port is not the determination of the nature of Brahman. this 
is the reason why Brahman is to be regarded as altogether 
without form and not otherwise, even while texts of both 
the classes are to be found in the Upanishads’. (SB 3-2-14). 


Thus, from the highest standpoint, Brahman has no 
attributes whatever of Its own has no second to It and is, in 
fact, the sole Reality. But yet, from the empirical stand- 
point, the same Brahman is also to be meditated upon as 
endowed with attributes. As, for instance, in the passage: 
“All this is verily Brahman, since it originates from It, dis- 
solves into It, and moves in It. So let a man meditate upon 
It in peace. ‘Made up of mind, having Praana for his body, 
of the nature of effulgence, having a will never thwarted, 
all-pervasive like ether, creator of all, possessing all pure 
desires, all sweet odour, all delicious tastes, all-pervading, 
without any sense-organs as that of speech and without 
flurry. This is my Self within the heart, This is Brahman, 
and This, I am going to attain after departing from here.’ 


Whoever has such firm conviction and entertains no doubt, 
attains this goal. So says Saandilya, yea, Saandilya.” — Ch. 
3-14-1,2,4. 


Brahman may even possess a form, such as the one 
described in Chh. 1-6-6, ‘Now the golden person who is 
seen in the sun, the Purusha with a golden beard and golden 
hair, everything golden to the very tips of his nails.’ 


It is not to be supposed that such attributes ‘and 
forms are illusory and no more, since they are to be re- 
garded as unreal from the Paramaartha standpoint. For, be- 
ing enjoined in the Shruti for meditation, they are as real as 
anything that we see and touch, as any real ideas that we 
entertain in the empirical world. Shankara observes: “When 
one is told to bring the king’s man or the owner of the 
variegated cow, one makes no effort to bring the attribute — 
the king or the cow also. Lest it be thought that the same 
principle applies here, the attributes such as ‘creator of all’ 
are repeated here-for meditation.” Similarly, with regard to 
the form of Brahman, that commentator remarks, ‘Even the 
Supreme Lord may, at his pleasure, assume a bodily shape 
formed of Maayaa in order to favour his devotees. Ac- 
cordingly, the Smriti says ‘O Naarada, that thou seest me in 
this form is the Maayaa projected by me; you should not 
think that I am really endowed with the properties of the 
five elements.’ Moreover, where the essential nature of the 
Supreme Lord devoid of all specific features is taught, only 
then would apply the Shaastra such as ‘without sound, 
without touch, without form, undecaying.’ As the cause of 
all, however, the Highest Lord is described as possessing 
some of the properties of the effects also for purposes of 
meditation by texts like the following one: “The creator of 
all, possessing all desires, all odours, all tastes.” The text 
representing Him as having a golden beard etc. may be 
treated likewise. With regard to the objection that He can- 
not be the Highest Lord since the Shruti speaks of an 
abode, we reply as follows. Even the Lord, who rests in His 
glory, may be taught as having an abode just for medita- 
tion, since being all pervasive, Brahman may be taken to be 
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within everything like ether. And the Shruti teaching a 
limitation to his authority is also for the sake of meditation, 
the limitations taught being relative to the Adhyaatma (the 
sphere of the human body) and Adhidaiva (the sphere of 
the gods, respectively.) - (SB 1-1-20) 


This long extract is very instructive with reference 
to some important points in Shankara Vedaanta. (1) Brah- 
man as It is in Itself as well as Its special aspect taught for 
meditation has been designated by the same word ‘Eash- 
wara’. (2) The attributes or forms of Brahman recom- 
mended for meditation are, notwithstanding that they are 
the products of Maayaa, no more illusory than any concrete 
things that one deals with in the empirical world, inasmuch 
as they are assumed by the Lord for favouring the devotees. 
(3) The meditation of Brahman as qualified by these limit- 
ing conditions, does lead ultimately to the highest result or 
Moaksha where the devotee attains the same Brahman 
which is his very Self. ‘Esha Ma Aatmaa Etad Brahma 
Etam Itaha Pretya etc,” (4) There is a relatively higher 
value attached to the qualities, forms, abodes etc., ascribed 
to Brahman than to those of embodied beings, including the 
gods, since the Lord is taught to be emphatically distinct 
and different from these Jeevas. VS 1-1-21. 


Two different epithets ‘Para’ Brahman and ‘Apara’ 
Brahman have been used in the Shrutis to enable the stu- 
dent to distinguish these two aspects of Brahman: (Refer 
Prashna 5-1; Katha. 1-2-16). This distinction of the aspects 
is also recognised in the Vedaanta Sootras (VS 4-3-7) 


The ‘Apara’ or Lower Brahman is also called the 
Kaarya Brahman. The variants for ‘Apara’ and *Para’ are to 
be found in the following Bhaashya: “With regard to the 
passage “He leads them to Brahma’ the doubt arises 
whether he leads them to the Kaarya (effect), Apara (lower) 
Brahman of to the Para (higher), Avikrita (not effected), 
Mukhya (principal) Brahman. Whence this doubt? Because 
the common name Brahman is used without any qualifying 
epithet, and because this particular Shruti speaks of ‘going’, 


here the teacher Baadari is of opinion that the person who 
is not a man, leads them only to the Kaarya, Saguna (quali- 
fied), Apara Brahman.” SB 4-4-7. Hence it is evident that 
Shankara ‘uses the words Para, Mukhya, Nirguna and 
Kaarana for Brahman as It is, while Apara, Gouna, Saguna, 
and Kaarya for Brahman recommended for meditation. 
This is clarified further on where Shankara observes: 
“Owing to its proximity to the Higher Brahman, it is not 


- inconsistent to use the word Brahman, with reference to the 


lower Brahman also. For it is the same Higher Brahman 
which is designated as the Lower Brahman when it is 
sometimes recommended to be meditated upon as endowed 
with certain qualities, such as being ‘made up of the mind’ 
(Ch. 3-4-12)”.SB 4-3-9. 


Or again: “But would not such (distinction of a 
higher and a lower Brahman) militate against the Shruti 
text teaching non-duality? No. for, we have removed this 
objection by the remark that the distinction is only due to 
the limiting conditions of name and form created by 
avid ” SB 4-3-14. 


Readers will have been convinced by now that the 


_ epithets Para, Mukhya, Nirguna etc. (in contrast to Apara, 


Gauna, Saguna etc.) are merely convenient terms. They are 
used to point to Brahman as It is, and are meant neither for 
sharply distinguishing It from the Lower Brahman, nor for 
disparaging the rank of the latter. These contrasting epithets 
should never be supposed to interfere with the identical 
nature of Brahman in whichever context the Shruti may 
present It. This explains why Shankara uses the appella- 
tions Parameshwara and Paramaatman indifferently for 
both the aspects of Brahman. This is why, too, that 
Shankara does not hesitate to make use of the term Para 
Brahman even while he is discussing Brahman as the object 
of meditation, (VS1-2-1,1-2-2,1-3-15 etc.) for there he has 
only to contrast Brahman with Jeeva or some other entity, 
and not with Brahman to be known as such. Failure to no- 
tice this subtle distinction has been responsible for many 
uncalled-for criticisms of Shankara by G. Thibaut and Col. 
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Jacob consideration of which has to be postponed as not 
germane to the present discussion. Students who wish to 
steer clear of similar pitfalls will do well to rivet their at- 
tention upon the following important passage in Shankara’s 
Sootra Bhaashya. “One and the same Brahman is taught in 
the Vedaanta as an object of meditation, when It desider- 
ates certain limiting conditions. Or as an object of knowl- 
edge, when It is regarded to be free from all limiting condi- 
tions. The sequel is begun to show how this is.” SB 1-1-12. 


Vidyaa and Avidyaa: the apparently indiscriminate 


use in the Upanishads of the term Vidyaa and Avidyaa in 
various senses, has to be justified by the context in which 
they occur. A few passages may be cited to illustrate this: 


‘These two, what is known as Avidyaa and what as 
Vidyaa are wide apart proceeding in different directions.’ 
Ka. 1-2-4. [We are here dealing with the ‘Knowledge of 
Brahman’ in contrast to works and meditation leading to 
prosperity in this or the other world.] 


‘“Vidyaa and Avidyaa are different. That which one 
performs with Vidyaa, faith and concentration, that alone 
would be more effective.’ — (Chh.1-1-10) [Here we have to 
do with the ‘meditation’ on the Udgeetha.] 


‘He attains immortality through Vidyaa after 

crossing death through Avidyaa.’ — (Isha. 11.) [This is in 

e context of ends and means. Hence Avidyaa here refers 
to Vedic ritual and Vidyaa to meditation.] 


‘in the same way, this Aatman having cast down 
the body and sent it into Avidyaa, takes hold of another 
support and withdraws himself.’ — (Bri. 4-4-3). [This is in 
the context of Jeeva’s transmigration. Hence Avidyaa here 
means unconsciousness. } 


Now Shankara has reserved the term Paraa Vidyaa 


for the Higher Knowledge, which results in immediate re- 
lease as contrasted with Aparaa Vidyaa (lower knowledge) 
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which leads to gradual liberation after death. The terms 
being only relative, no stigma need be supposed to be at- 
tached to the Aparaa Vidyaa just on the score that it has 
been called ‘lower’. The remarks that have been made with 
reference to the terms Para-Brahman and Apara-Brahman 
apply here pari passu. 


Whenever Brahman is presented as something to 
be known, it is to be considered to be absolutely free from 
the taint of the Upaadhis or limiting conditions through 
which It is taught. These conditions are, of course, empiri- 
cally real as is the distinction of the known, knowledge, and 
the knowable. All this is, however, nullified: by true 
Knowledge of Brahman, which knows no second. This is 
therefore, Paraa Vidyaa, the highest Knowledge vouchsafed 
to the soul in the Upanishads. The Aparaa Vidyaa is not 
Knowledge in this sense, for it is only Upaasanaa or 
Dhyaana. Lest the two be confounded, Shankara has de- 
fined them as follows: “Dhyaana or meditation, though 


_ mental, can yet be done, or not done, or even done in a dif- 


ferent way altogether by a person, for it is dependent on the 
will of the person performing it. Knowledge, on the other 
hand, has to be produced by a Pramaana. A means of 
knowledge, again, relates to something really existing and 
as such cannot be done, not done, or done in a different 
way; for it depends solely upon the objective thing which 
really exists but not ypon a Vedic injunction or on the will 
of a person. Hence, though mental, Knowledge is widely 
different from meditation.” — SB 1-1-4. 


Bearing this distinction in mind, the critical reader 
can now decide, whether or not there are two Vidyaas — the 
Aparaa Vidyaa and the Paraa Vidyaa pertaining to Brah- 
man formally recognised by the Upanishads. This is what 
Thibaut remarks in this connection: "Brahman is indeed 
sometimes described as Saguna and sometimes as Nirguna, 
but it is nowhere said thereon rests a distinction of two dif- 
ferent kinds of knowledge leading to altogether different 
results.” (VS. p. cxvi) 


I fear, he misses the point altogether. The name 
Paraa or Aparaa may or may not be there expressly inserted 
in each passage. But do we find or do we not find, two dis- 
tinct sets of texts — one set enjoining meditation, and the 
other simply revealing the nature of Brahman? And is there 
or is there not, a difference of fruits taught in respect of the 
two Vidyaas, the result of Paraa Vidyaa being — not ‘im- 
mediate absorption in Brahman on death’ as Thibaut be- 
lieves (VS p. Ixxxviii), but - what Shankara calls Sadyoa- 
mukti, immediate release through Knowledge vide Ka.2-3- 
14, Ch.6-11-3? While the result of the Aparaa Vidyaa is 
Kramamukti (gradual release) that is to say, reaching 
Brahman through the way of the gods, thence no more to 
return? (Ch. 4-15-5). If there is such a distinction, then 
even granting for the nonce that the words ‘Paraa Vidyaa’ 
and ‘Aparaa Vidyaa’ do not occur in the Upanishads, 
Shankara’s system enunciating the doctrine of two truths 
will have to be admitted to be the only’ system recognised 
in those scriptures. 


As a matter of fact, however, one Upanishad at 
least, does expressly refer to the two Vidyaas, as Thibaut 
himself admits. Thibaut thinks that ‘in several places we 
find the knowledge of the sacrificial part of the Veda with 
its supplementary disciplines contrasted as inferior with the 
Knowledge of the Self, to which latter distinction the 
Mund.Up. (1-4), applies the terms Aparaa and Paraa 
Vidyaa’ (VS p. cxvi). Now, is this interpretation true to 
fact? I think not. For in the first place, there is no mention 
of ‘the sacrificial part of the Veda’ in the Mantras 4 and 5. 
The Upanishad simply states that the Aparaa Vidyaa con- 
sists of the Rigveda, the Yajurveda, the Saamaveda, the 
Atharvaveda, Shksha, Kalpa, Vyakarana, Nirukta, Chan- 
dus, and Jyoatisha.(Mund.5). no school of Vedaanta in In- 
dia excludes the Upanishads from the Vedic literature, and 
hence it could never be exact to say that only the sacrificial 
portion of the Veda comes under the Aparaa Vidyaa re- 
ferred to here. Shankara has the support of the Upanishad 
itself when he insists that Aparaa Vidyaa, the knowledge of 
the Vedic injunctions, on the one hand, is contrasted here 


with the Paraa Vidyaa or the Knowledge of the Akshara or ~ 


the eternal Para-Brahman, on the other. For, this Upanishad 
classes the meditation of the lower Brahman also along 


with the knowledge of the sacrificial rites (Mund.1-2-11) . 


before undertaking a detailed consideration of the Paraa 
Vidyaa from 1-2-12 onwards. That this verse really con- 
tains a reference to the Aparaa Vidyaa is borne out by the 
indication of the fruit of meditation. “They go through the 
sun, freed from all defilement, where that immortal and 
undecaying Purusha resides.” (Mund.1-2-11). In this very 
same Upanishad we are definitely told the fruit of Paraa 
Vidyaa thus: “He who knows the Highest Brahman be- 
comes that very Brahman.” (Mund.3-2-9). 
The Transcendental Nature of the Knowledge of 
Brahman 


7 That the Upanishads do not undertake to prove the 
existence of Brahman by an appeal to Pramaanas such as 
sensuous perception is evident frem.passages like the fol- 
lowing. “All this is Brahman alone” — (Mund. 2-2-1). “All 
this is Aatman alone” - (Chh. 7-25-2). “Where there is du- 
ality, ds it were, there one sees another, one smells another; 
----- but where, to this knowing one, all has become Aat- 
man, then how can one see anything else, and with what 
organ?” — (Bri. 4-5-15). This is what prompts Shankara to 
make this apparently sweeping statement. “All the talk of 
Pramaanas and their objects whether relating to the ordi- 
nary life or to Vedic action and all scriptures relating to 
injunctions and prohibitions of actions, or to Moaksha, pre- 
suppose this mutual Adhyaasa or super-imposition of the 
Self and the non-Self, called Avidyaa, before they func- 
tion.” — (Soo.Bhaa. p.21). And he makes this good by 
drawing our attention to the fact that no one could consider 
himself competent to perceive or think before presuming 


that he is identical with the body in which the senses and 


the mind function. — (Soo.Bhaa. p. 2) 


That Vedaanta is not a speculative system is borne 
_ out by the Upanishad texts which warn us that — “This 
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Knowledge of Brahman is unattainable by ratiocination.” — 
(Ka.1-2-9). Shankara gives an alternative interpretation of 
this text, which assures us that Intuition of Brahman tran- 
scends the entire sphere of logic. “Or this text may also 
mean that this Intuition cannot be dispelled by logical rea- 
soning.” Reasoning based upon Intuition, however, is by no 
means precluded in arriving at the ultimate Knowledge. For 
“The Knowledge of Brahman is taken to culminate in a 
result to be experienced in this very life, for only as culmi- 
nating in an Intuition dispersing all Avidyaa It serves as a 
means to final release.” — (Soo.Bhaa.. 2-2-4). And Shruti 
itself lays down that Aatman is to be thought over (Man- 
tavyaha) besides being heard (studied through the Shaas- 
tras). Only, dry speculation not based upon experience has 
no place here — (Soo.Bhaa. 2-1-6). 


That Vedaantic Knowledge of Reality transcends 
all the concepts and limitations implied in the empirical 
view — efforts, means and fruits of actions; cause and ef- 
fect, and time itself — is rendered clear from the following 
Upanishadic text in the form of a question posed by 
Nachiketas. “That which thou seest as being beyond good 
and bad deeds, beyond that which is effected and which is 
not the effect, beyond past and future, please tell me that.” 
— (Ka.1-2-14). 2 


And lastly, that the Highest Reality and goal taught 
by the Upanishads transcends all concepts and verbal sym- 
bols, is revealed by the following text. “That from which all 
words fall back along with the mind, unable to reach It, one 
knowing that bliss of Brahman, is not afraid of anything 
whatever.” — (Tai. 2-9). 


How then are we to know this Brahman? The 
senses are the only doors open to mankind for perceiving 
phenomena, concepts are the means to grasp things as they 
are and there is no means other than language to communi- 
cate our ideas to others. If the only means available are 
pronounced incompetent to know or to teach Brahman. will 
that not be tantamount to confessing that Vedaanta has no 


Truth to propound to its votaries? This objection betrays 
ignorance of the fundamental doctrine as well as the unique 
method of Vedaanta. 


The Upanishadic teaching is: “Now this Brahman 
has neither a before nor an after, neither a within nor a 
without; this Self, the Knower of everything is Brahman. 
This is the teaching.” — (Bri. 2-5-19) 


The senses and the concepts are no doubt the 
means of knowing the objective phenomena of this world. 
But the knower in general being the pre-supposition of all 
the processes of knowing, must be granted to be self- 
evident and can never be thought of in any way as desider- 
ating some ‘means’ of knowing Him. Now the fundamental 
doctrine of Vedaanta is that this Self as the universal 
Knower who Intuits everything Sarvaanubhoohu is essen- 


. tially Brahman, and, as such, altogether transcends the 


sphere of empirical knowledge, the sphere which compre- 
hends the distinctions of the knower, means-of knowledge 
and the object of knowledge. It is a radical error therefore 
which assails each one of us when we assume that we are 
individual knowers endowed with intellect and other means 
of knowledge which enable us to know. objects. It is to dis- 
pel this inherent error that the Upanishads employ the 
unique method known as the Adhyaaroapa-Apavaada. 
Here, word-symbols used need not directly denote the Self” 
or Brahman but only serve to suggest what is not really 
characteristic of It, while the human mind naturally takes it 
to be such. Brahman as the Witnessing Principle in us all, 
being of the very nature of Consciousness, needs no extra- 
neous means to know It. It has to be Intuited by the Self in 
Itself as something devoid of all determining features, as 
the all in reality — (Bri. 4-4-23). 


THE HIGHEST GOAL OF LIFE 
Even the statement that one has got to dispel a be- 


ginningless error, which obstructs one’s Intuiting oneself as 
Brahman, is of course only a truth from the lower stand- 
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point. The only way, therefore, to gain our freedom, which 
is already attained, is to raise ourselves to a position from 
where we see that we have been ever free. There are texts 
in plenty interspersed among the Upanishads, which make 
this, abundantly clear. One such text from the Bri. Upani- 
shad will quite suffice here. In summing up the entire 
teaching of the Upanishad, this text most un-equivocally 
declares: “Now this soul indeed is the all-pervading birth- 
less Self, ageless, undying, immortal, fearless Brahman. 

Brahman of course is fearless, and he becomes indeed the 
fearless Brahman, whoever knows this.” — (Bri. 4-4-24). To 
this end, we have only to abandon the self-imposed obsta- 
cle of habitual wrong thinking, which makes us extrovert. 

Thi part to be played by the Shrutis or a teacher in this pro- 
cess has been stated by Shankara. “Any extrovertedly in- 
clined person seeks to attain what he would welcome, and 
to avoid what he would dislike. But he cannot reach the 
absolute fulfillment of his desires. To such a person, long- 
ing for the attainment of the highest goal, Shrutis like 
‘Aatman alone is to be seen’ help divert his attention from 
the object of the natural activity of the aggregate of the 
body.and the senses. He is now able to turn the stream of 
his thoughts towards the inmost Self. Then for him, who 
has set about in search of this Self, the real nature of the 
Aatman as neither to be courted nor to be shunned is taught 


__ by following Shrutis. “All this is the Aatman’ (Bri. 2-4-6). 


‘Where to this knowing one, everything has become Aat- 
man alone, then how can one see another and with what 
(means)? How can one know another and with what? With 
what can one possibly know the knower himself?’ — (Bri. 
4-5-15). ‘This Aatman is Brahman’ — (Bri. 2-5-19). [SB 1- 
1-4] 


Now the path thus recommended by the Shrutis is 
known as the Nivritti-Maarga, the way of beating back and 
coming to our own real Self. The steps in the process of 
this return are thus pointed out: 


“Therefore, one who knows it thus, and has a calm 
mind, control of the senses, and forbearance and has se- 
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cured an unruffled state of mind, can see the Self in his- 


own self, and everything as Aatman.” — (Bri. 4-4-23) 

The discerning seeker should merge speech (and 
other senses) in the mind, sink that mind in the knowing 
Self or the intellect, and this intellect he should merge in 
the great Aatman, the knower, and the knower in the Aat- 
man free from all mundane disturbances.” — (Ka. 1-3-1) 


And the fruit of this practice is this: “Contemplat- 
ing on that Self, one can no longer bewail; having been al- 
ready free, he becomes free.” — (Ka.2-2-1) 


All scholars and seekers will benefit a great deal if 


they study the history of Advaita Vedaanta and its variant 


traditions before Gaudapaada and Shankara. The Swamiji’s 
enlightening account of the doctrines of this period as con- 
trasted with the genuine teachings of these two seers is 
bound to root out the principal fallacies of the disputants. 
Especially, if the same pursuit is kept up and the post- 
Shankara schools alien to the clear-cut Shankara Vedaanta 
are once again contrasted with the pure traditions and 
teachings, then one never gets shaken off his deep convic- 
tion based on I.E.. The earlier two numbers of this “Essen- 
tialbSeries’ devoted to the genuine teachings of Gaudapaada 
and Shankara are bound to clinch the issue in this regard. 
This treatise which clubs together the third and the fourth 
numbers will surely bring about the fruition and culmina- 
tion of the true seekers’ pursuit of Beatitude here and now. 


However, here just to satisfy the more curious 
among the followers, the principal characteristics of pre- 
Shankara Vedaanta which the Swamiji has brought to light 
are enumerated: (a) All the schools claimed to be Advaitic 
in the senses that they teach the ultimate identity of Jeeva 
and Brahman. (b) All the schools rely on the authority of 
the Vedas and disclose a bias towards some Vedic injunc- 
tion. (c) Rituals alone or combined with Upaasanaa or 
knowledge direct or a distilled form of it, or else a trans- 
formation of it into direct vision of Brahman is invariably 


supposed to be enjoined by the Shrutis as the means to 
Moaksha. (d) final Release is mostly eschatological. Even 
schools, which allow that Aatman is self-existent and self- 
effulgent, have taken recourse to some injunction or the 
other, insisting on the practice of some Saadhana, to re- 
move the obstacles to Jnaana. (e) Moaksha as Purushaartha 
of all human existence and endeavour is presumed to be a 
destination to be reached through sheer effort; Avidyaa has 
little or no place in any of these schools of philosophy. 
Even those schools that recognised Avidyaa had a very 
hazy notion about it. 


- The Swamiji opines that, from all these details, it 
becomes quite clear that these ancient pre-Shankara schools 
did not take cognisance of the distinction between texts that 
aim at describing Brahman as It is and those that enjoin 
meditation on Brahmpn. They never suspected that the fre- 
quent negative description in which the Upanishads take 
delight might possibly point to a masterly method common 
to them all. Again, he avers that they did not attach suffi- 
cient importance to Shrutis, which teach the eternal identity 
of Jeeva, and Brahman and promise immediate and direct 
Release simultaneous with the Intuitive. Knowledge of 
Brahman. 


He opined that as a consequence of this neglect 
they could not realise the truth that Avidyaa ‘is the only 
hindrance to the attainment of the goal. He affirmed that 
they were not aware of the distinction between the - 
Paaramaarthika Drishti and the Vyaavahaarika Drishti — as 
also distinguished as Shaastra Drishti and Loukika Drishti, 
respectively — a distinction which could reconcile the Tran- 
scendental Unity of Reality with the empirical reality which 
admits of plurality within its fold. Above all, the Swamiji 
shouted himself hoarse, so to speak, to din the following 
truth into the ears of the seekers. “Some of these ancient 
scholars either did not suspect the existence of, or deliber- 
ately disregarded, a few thinkers who pointed out that the 
classical Upanishads uniformly employ a device called the 
Adhyaaroapa-Apavaada Nyaaya. Those thinkers were af- 


firming that this method was utilised in order to bring the 
inquiring mind to the Intuition of Reality which is forever 
ineffable and supra-rational”. The Swamiji was of the con- 
sidered opinion that the credit of formulating the above 
clear-cut distinction between the highly philosophical sys- 
tem of the traditional Vedaanta and the theological systems 
with a realistic tinge belongs to Gaudapaada. While the 
credit of having presented it in its perfect form in conso- 
nance with the Prasthaana Traya belongs to Shankara. 


The Swamiji kept up this analytical trend to trace 
the pitiable degeneration and distortion of the post- 
Sureshwara period up to Sarvajnaatman. He was totally 
disillusioned about the present-day Vedaantic literature as 
also the pedagogic methods employed by the leading lights 
of this science age. The Swamiji, in his profound wisdom, 
wrote hundreds of treatises to dissuade the genuine seekers 
from falling easy victims to blind faith and gullibility, and 
above all, miracle-mongering and mystic practices. Even as 
an ardent devotee of Shankara and having been fully con- 
vinced of his inviolable but at the same time universally 
acceptable methodology, the Swamiji in his Poorvaash- 
rama itself had written his yet another masterpiece in Kan- 
nada, entitled — “Pardmaartha Chintaamani”. The English 
translation of this book, viz. “The Magic Jewel of Intui- 
tion” by D. B. Gangolli was published in 1986. 


(B) ‘THE MAGIC JEWEL OF INTUITION’ 


This Prakarana Grantha by Swamiji actually leads 
a true practitioner to reach out to his own innermost Self by 
assiduously following the Swamiji’s subtle hints and se- 
’ crets about the three states of Consciousness as expounded 
in the Maandookya Kaarikas. It is no exaggeration if it is 
said that the mastery over this spiritual science and the total 
conviction that he himself acquired while he was himself a 
practitioner going through the profound experiences are 
truthfully recorded. And they are to be universally Intuited 
by all those who are sincere to the core. 
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He has briefly mentioned in the introductory chap- 
ter of this treatise the uniqueness of Vedaanta philosophy 
as well as the greatness of the Vedaantic knowledge and the 
qualifications that the genuine seeker of it should possess. 
He has opined that there is no certainty among the thinkers 
and philosophers in general as to what exactly is the subject 
matter of this spiritual science is. Neither, he says, there is 
any well-established method of reasoning to be found 
among the philosophers. Vedaantins have accepted only 
reasoning based on universal experiences leading to the 
Intuitive Experience (1.E.) of the Non-dual Absolute Real- 
ity of Brahman-Aatman. They claim to follow a compre- 
hensive viewpoint to carry on their discrimination, which is 


not confined merely to the waking state alone but includes . 


all the three states of Consciousness. 


The Swamiji in his inimitable and innovative style 
enunciated the essential nature of the U.R. that is ex- 
pounded in all the Upanishads as also the various fruits that 
accrue from the knowledge of Brahman. He has enumer- 
ated the principal benefits as under. (a) By this Vedaantic 
Knowledge grief and delusion are driven away. (b) 
doubts that lurk in one’s heart with regard to the power be- 
hind this universe and its dispensations are got rid of. 
(c) The feeling of exhaustion and depression, which often 
afflict one’s mind will wither away. (d) Fear of external 
sources of terror, harm or injury will vanish as the very root 
cause for that fear is sublated. (e) The poor will feel en- 
riched by this knowledge while the timid people will feel 
bold enough to face any challenge. (f) Success in all right- 
eous endeavours and pursuits will accrue by the grace of 
this Absolute Divinity in all of us. (g) Above all, the 
knowledge of Brahman will destroy demonic tendencies 
and will mitigate all misery of transmigratory existence 
(Samsaara). Though man suffers certain death from the 
empirical viewpoint, he realises by virtue of this profound 
spiritual science that he is verily deathless. 


According to him, the greatness of the Vedaantic 
Intuitive Knowledge gained from the Upanishads lies in 


cognising that our innermost Self alone is verily the es- 
sence of Being of the entire universe. This unique Knowl- 
edge brings about an abiding impact on our existence in 
this body and changes our perspective with regard to .its 
purpose. He advocates a change in the system of education 
and the curriculum in the schools and colleges so as to re- 
vive a rational approach to all-human activities and pursuits 
based on ethics and morals taught by all religions alike. It is 


_ quite reasonable to expect in a society, which conducts its 


affairs on thorough ethical ‘and moral values equitably 
without any prejudice towards any section, the standard of 
culture will be high and sound. 


It is a great misconception that people in general 
have about the qualifications for pursuing this Vedaantic 
Knowledge. Since it pertains to the innermost Self in all 
human beings, irrespective of their caste, creed, sex, race, 
nationality and customs, all human beings are fit to pursue 
it; but since any knowledge with regard to questions like — 
what is right and what is wrong? What is real and what is 
unreal? Etc., - desiderates a modicum of discrimination 
which every human being unexceptionally enjoys, the real 
question boils down to one — that is, is one really desires to 
know the answers to all these questions. Only to such keen 
and serious seekers this spiritual science stipulates a four- 
fold disciplined living. If the staunch adherents persevere in 
their efforts and endeavour, this Vedaantic Knowledge be- 
comes increasingly subjective, intellectual and finally In- 
tuitive before it yields its profound fruit of Enlightenment. 


The Swamiji has devoted the entire second chapter 
of this treatise to the topic — “Discrimination about the Ul- 
timate Reality (U.R.)” and begins with the viewpoint of the 
three states of Consciousness germane to this treatise. He 
asserts as follows. (a) That Vedaantins do not consider the 
three states from the viewpoint of the empirical valid 
means of knowledge like perception, inference, well- 
wishers’ statements etc. (b) Vedaantins opine that a special 
feature of this tri-basic viewpoint is that it gives the full 
value to Intuitive Knowledge (Anubhava) that it deserves. 
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And on the basis of which it carries out deliberations. (c) 
Since these three states of Consciousness, viz. waking, 
dream and deep sleep, are universal as also since among 
them all possible human experiences get subsumed and 
exhausted, Vedaantins say that this consummate and com- 
prehensive viewpoint of life in its entirety is to be acknowl- 
edged by all thinkers and philosophers. 


For these above reasons, her stresses the need for 
deep discrimination on these.three states, on an equal foot- 
ing on the basis of the guidance of the Shaastra and the 
Guru who is a Shroatreeya and Brahmanishtha. Since the 
waking ego’s prejudiced and partial viewpoint vitiates the 


judgment of the merits of the three states, many defects and — 


apparent contradictions confront the seeker. Only an expe- 
rienced adept can help solve.all the defects and difficulties 
in cognising the truths expounded by the scriptures. Many 
persons even mock at Vedaantins raising doubts about any 
benefit accruing from considering the analysis of the natu- 

- ral states of dream and deep sfeep; for, in their opinion they 
are phenomena without any worthwhile content, the dream’ 
being false and the deep sleep being an utter void. 


Stressing the need for imbibing a discriminative 
method taught by Vedaanta while analysing these three 
universal states of Consciousness, the Swamiji reveals 
several important secrets concerning following aspects. (1) 
The expansiveness of the states. (2) The world’s appearing 

in the waking and in the dream being confined to their re- 
spective states. (3) The greatness of Intuition. (4) The states 
not having any mutual relationship whatsoever. (5) The 

‘comprehensive reasoning that is utilised in the analytical 
method of the three states. | 


Giving a scholarly outline of the method of the 
three states, the Swamiji explains clearly as to what is 
meant by Avasthaa and points out that all human experi- 
ences in toto get exhausted, as it were, in these three states 
of waking, dream and deep sleep. Any other state — how- 
ever profound, divine or mystic — is individualistic and un- 
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natural. By virtue of this deliberation on the three states one 
can easily launch himself into the IE. of the Witnessing 
Principle of these states — which goes by the popular name 
of ‘Aatman’, the inncrmost Self of all of us. The Upani- 
shads, with one voice, declare that the Ultimate, Absolute, 
Non-dual Reality, which they called ‘Brahman’, is nothing 
but this Aatman alone, and all of them unanimously ex- 
pound the identity of Brahman and Aatman. Especially, this 
methodology of deliberating on the three states of Con- 
sciousness taught in the Maandookya Upanishad and ex- 
plained in the Kaarikas of Gaudapaada and the Bhaashya of 
Shankara give no room for any misconceptions as they 
have ingeniously adopted an infallible methodology based 
on universal and all-pervasive I.E.. The Swamiji has em- 
phasised this truth time and again in many of his works. 


Based on this method, the Swamiji has revealed the 
following important ‘verdicts’, immensely beneficial to all 
genuine seekers: (1) Aatman is of the essential nature of 
Pure Being or Existence. (2) Aatman is of the essential na- 
ture of Pure Knowledge or Consciousness. (3) Aatman is of 
the essential nature of Pure Happiness or Bliss (P.H.) (4) 
These Pure Existence (P.E.), called ‘Sat’ in Vedaantic par- 
lance, Pure Consciousness (P.C.) (Chit) and Pure Bliss 
(Aananda) are not qualities of Aatman. (5) These Sat, Chit 
and Aananda are one and the same and is verily the core of 
Aatman. (6) Aatman is of the essence of non-duality, be- 
yond ali empirical categories like time, space and causa- 
tion. (7) Aatman is beyond these three states of Conscious- 
ness. Or He is their substrate. (8) Aatman can never be ob- 
jectified. But by way of concession, the Upanishads super- 
impose upon Him Saakshitwa, Vishayitwa, Jnaatrutwa, 
Pramaatrutwa etc. so as to enable the seeker to give up his 
innate egoism and to identify with the innermost Self as the 
Pure Being-Consciousness. 


THE ESSENTIAL NATURE OF EXISTENCE 


Having prepared the Mumukshu for Enlighten- 
ment, which is the summum bonum of all human existence, 
the Swamiji guides him into the first secret chamber of the 
sanctum sanctorum of Sat-Chit-Aananda of his own Self. 
He elucidates the distinctions between Aatman and Anaat- 
man and delineates as to how each one of us has developed 
an innate but inordinate identification with our body, 
senses, mind, intellect etc. Thereafter we misconceive these 
inert and insentient adjuncts to be verily our Aatman, who 
is totally distinct as Absolute, Pure Being-Consciousness- 
Bliss. Pointing out some defective characteristics of the 
term ‘existence’ as it connotes in our workaday transac- 
tions, he contrasts those characteristics with what is being 
taught now as Real or P.E. in this spiritual science of Ve- 
daanta. 


(A) Aatman Himself is the P.E.: In our common- 
place knowledge we all think in the manner —“That which 
appears to our awareness in time and at a place and which 
causes positive action ‘exists’ and anything outside the 
time-space continuum and beyond our perceptual know]- 
edge does not exist.” A basic defect lies in this mode of 
thinking, because, as the Swamiji points out: “If what ap- 
pears is said to exist, then does not knowledge or con- 
sciousness to which it appears, exist or not? How gan this 
question be determined? If that knowledge also, while ap- 
pearing to another knowledge, begets existence — then that 
new knowledge will perforce have to appear to another 
knowledge and the latter, in turn, to yet another knowledge 
(and so on and so forth). In this manner, it will have to go 


-on appearing ad infinitum”, and concludes that such an in- 


determinate state will confront us. It is a serious defect in 
logic. 


With such arguments, the Swamiji induces the 
seeker to conclude about the true characteristic of the Real 
or P.E. thus: “That which can never be imagined not to ex- 

‘nat Entity is really existing. That which does not 


change giving up its essential nature of Being and further, 
there is no possibility whatsoever of its changing — That 
Entity alone is the Absolutely Existing Entity.” 


He states: “There is never any possibility of a 
really existing thing changing at all. If observed I this per- 
spective, not a single thing that appears to us is fit to be 
said ‘to exist’. “ He argues: “The ‘conscious subject’ in us 
which perceives anything else other than itself to be 
changing must necessarily be unchanging; we all can easily 
cognise that any thing that exists in time-space categories 
invariably undergoes change. It becomes quite pertinent, in 
this regard to ponder over the question: ‘Is there anything 
in us all, that is beyond time and space and hence which is 
unchanging?’ The spiritual science of Vedaanta beings 
home to our mind the eternal truth that —‘Our Aatman alone 
is the really existing Absolute Entity’. — on the strength of 
the examination of the three states of waking, dream and 
deep sleep — which are universal plenary experiences. For 
instance, if the waking state js analytically observed, that 
appears in the two forms of ‘I’ and “the rest’ (i.e. the sub- 
ject and the object); rolling these two appearances into a 
lump as the waking state, our Aatman is ‘observing it as the 
Witness’. Similarly, the dream also is appearing in two 
heaps of the forms of ‘I’ and ‘the rest’ and our Aatman is 
observing that too as the ‘Witness’. In deep sleep not a sin- 
gle thing is appearing at all; even then, this Witnessing 
P.C., i.e. our Aatman, exists by Himself and unto Himself. 
If our Aatman did not exist therein, we could never say: 
‘Nothing whatsoever appeared therein’. In any case, Aat- 
man ever exists as the Witness of the three states. In His 
essential nature of Pure Being there is no change whatso- 


” 


ever. 


He wants us to reflect and draw conclusions to the 
effect that — “Because it is not possible even to imagine that 
there may plausibly be yet another state apart from these 
three universal states, it amounts to saying that Aatman, the 
Witnessing P.C., is ever existing in one and the same es- 
sence.” Further, it amounts to saying that this Self of ours is 
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an Entity which does not give any room even to doubt that 
—He may not exist at any particular time’ (Maand. Bhaa. 
7).” 


But the appearances of the twin groups of ‘I’ and 
‘the rest’, seen in the waking and in the dream, are not of 
this nature; they have entry only in the waking and the 
dream. The Swamiji points out and draws the conclusion 
that : “It is determined as being absolutely final on the 
strength of our I.E. that these appearances which are there 
in the waking are extremely different from those in the 
dream. In the deep sleep there is not the least room for any 
of these appearances of the ‘I’ and ‘the rest’ to exist. There- 
fore, it is not possible at all to say that these are really ex- 
isting entities.” 


(B) The Three Stages of Existence: Having delib- 
erated on the distinction between Aatman and Anaatman as 
also the difference between their respective existences, it is 
essential for us to ponder over questions like : What kind of 
existence, if at all, is that which Anaatman has? Don’t the 
states of Consciousness and the objects appearing within 
them or not appearing have any existence whatsoever? If 
not, what is the cause for everyone’s belief that they exist 
and keep on coming and going in us unfailingly? 


In the waking, though some things appear to exist 
for the time being, later a new knowledge to the effect that 
‘They are mere appearances and that, in reality, they do not 
exist’ — is born, falsifying the earlier knowledge. The ex- 
ample of the rope, appearing as snake, a streak of water or a 
1s quite familiar. These appearances — al- 
though they seem to be real at the time of their appearance, 
when they are fully examined, the knowledge that - ‘They 
never existed whatsoever’ — is born. Therefore, we all can 
agree if it is stated that such mere appearances do not have 
any real existence whatsoever. But when a particular object 
seen in a particular manner in a particular time and in a 
particular space appears to exist in the same manner or state 
even after a thorough examination, how at all can we say 


that it does not have any existence? Such a doubt to arise is 


-quite but natural. If it is asserted that this world appearing 


in front of us as also the past and the present events ap- 
pearing in it do not really exist, then is there no value what- 
soever to be given to the secular and the sacred acts that all 
of us perform according to our religious faiths and their 


fruits promised i in the scriptural texts? Our desires and aspi- 


rations, gain and loss, success and defeat, happiness and 
grief, righteousness and sin, help and harm, heaven and 
hell, merits and demerits, inquiry and instruction — are all 
these pairs of opposites mere old Ma’s dream only? If the 
world: of duality at large and we the individual souls living 
in it and pursuing our own distinctive goals are“all a mere 
phantasmagoria worth not even a farthing, then what else is 
really existing which will give each one of us their respec- 
tive gains and goals? To those who are capable of under- 
standing the rationale behind this unique method of exam- 
ining our own three states of Consciousness as well as its 
far-reaching implications, there is no need to provide an 
answer to this above question. For, neither waking nor 


dream can exist independently apart from Aatman. In fact, 


their real existence being that of Aatman alone, instead of 
the world’ rendered false, it is recognised to be merely an 
appearance super-imposed upon its substrate of Aatman — 


just like a snake appearing as a superimposed phenomenon 


on a really existing entity of the rope, its substrate. Aatman 
is of an essential nature of Pure Being, which never 
changes, nor can His existence ever be denied. His Pure 
Being, called ‘Paramaartha Satta’, has to be acknowledged. 


In our waking world of duality we perceive many 
things to be perennially existing, like the Himalayan 
mountain range, the oceans, the stars, the sun and the 
moon, the planets, the continents etc. Why, for that matter, 
the concepts of time and space, causation, the various rigid 
laws of nature are taken for granted to be real and eternal 
by everyone without exception. In contrast, many other 
things appear to exist for a very brief moment of time like 
the proverbial water bubble whatever be this difference, the 
eternal as well as the non-eternal objects appear to us to 
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exist invariably till the time of their appearance lasts. On 
the staunch faith that they really exist alone we are all using 
them in our workaday transactions. Therefore, it is quite 
rational to accept that they do have an existence. 


Further, just as the existence of those things is real, 
similarly after: those things are destroyed their non- 
existence also is real; such a conviction about the existence 
and the non-existence of phenomena being really experi- 
enced is entertained by all of us. These opposite character- 
istics of empirical objects give rise to our efforts to procure 
things we want and to avoid things we dislike and hate in 
life. All these dealings are invariably confined to the wak- 
ing state and they have no capability of transcending the 
waking state, and hence these waking transactions can be 
called ‘Vyaavahaarika Satta’. Even those false appearances 
like those of a rope-snake, nacre-silver, mirage-water etc. 
which appear to all of us for brief periods as a result of de- 
lusion within the waking state have an existence that may 
be called ‘Praatibhaasika Satta’ or apparent existence. 


Anyhow, whatever things appear to us, i.e. to our 
consciousness — all of them have invariably the ‘Pure Be- 
ing’ of Aatman as their substratum, in the absolute sense; a 
thing that is not supported by Pure Being of Aatman does 
not exist at all. In a manner of speaking, even our transac- 


tion of ‘non-existence’ is a kind of ‘existence’ but ,super- — 


imposed upon the Pure Being of Aatman and nothing else. 
If this kind of Intuitive reasoning is carried to its fruition 
one cannot fail to reckon the Vedaantic truth — “Aatman’s 
Pure Being Itself is appearing in Anaatman also.” 


Further, like the inveterate logician — both indige- 
nous and Western — Vedaantins do not worship the intel- 
lect’s faculty of ‘reasoning’ and sacrifice universal experi- 
ence on its alter. In truth, Aatman’s Pure Being is not at all 
a category of existence, nor is It a mere intellectual knowl- 
edge. According to the Vedaantic Intuitive discrimination 
fully based on universal experiences and based on the com- 
prehensive outlook of life arrived at on examining the uni- 
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versal three states, the world’s existence is that of Aatman 
Himself as His great projection but highly illusory. 


Although the, knowledge that appears in the waking 
as well as the objects that are objectified by that knowledge 
are appearing to us as things existing, it is not possible to 
determine without any shadow of doubt within that state 
itself that their existence is not independent and eternal. 
The waking state itself does not appear, rather come into 
being, without the Light of Aatman, who is its Witness. On 
the same vein of Intuitive reasoning, the other two states of 
Consciousness, viz. dream and deep sleep, also are illu- 
mined by this Light of Aatman, who is their Witness. 


. It is not possible even to imagine that — whether it 
is waking or dream or. deep sleep — any one of them can 
ever exist independently apart from this Saakshi. As soon 
as we start to imagine that these states can exist by them- 
selves devoid of the Witnessing Aatman’s knowledge, in- 
stantaneously: their existence becomes zero. For, beyond 
and outside this Witnessing Aatman’s Light of Conscious- 
ness nothing else whatsoever can possibly exist. Therefore, 
the Witness’s P.E. Itself is their existence; that too is ‘taken 
on loan’, as it were, from the Witness but not their own. 
Hence, it becomes evident that the essence of their exis- 
tence is the Witnessing Aatman Himself, who is verily the 
Pure Being-Consciousness. Now, if we attempt to inquire 
about the essential nature of the Witnessing Consciousness 
in us, then It’s Being is capable of subsisting by Itself with- 
out any dependence whatsoever on anything else. It is not 
possible even to imagine that there is no existence for the 
Witnessing Consciousness; for, even for that imagination 


_the support of the Witnessing Consciousness is needed. It 


being so, it becomes established that what is objectified by 
the LE. of the Witness is Itself the existence of the states. 
Hence, there is no meaning whatsoever to the imagination 
that the existence of the Witness might have come from 
something else. Therefore, it is to be admitted that the Wit- 
ness of Aatman Himself is the essence of the existence of 
the three states. When the lot of the holistic states in so far 


as their existence is like this, what need is there to sit in 


. judgment over the existence of the objective phenomena 


within the waking state, their existence, their knowledge, 
utility etc.? Especially, when we are able to cognise that 
this entire state is one among three that are mere appear- 
ances misconceived in Aatman, their eternal Witnessing 
Consciousness, there is no need whatsoever to judge. 
Therefore, it becomes indubitable that whatsoever exis- 
tence there is and whatsoever it may be either in this wak- 
ing universe of ours or any other, the essence of all that is 
verily Aatman Himself who is the innermost Pure Being- 
Consciousness in all of us and who is the One: Non-dual 
Reality. . 


Herefore, the Swamiji deduces on the strength of 
LE. of Aatman that the P.E. of the Witnessing Conscious- 
ness Itself is verily the various kinds of existences like the 
Praatibhaasika Satta and the Vyaavahaarika Satta. 


Many people’ raise the question of the type —“If 
what you have stated about the Witness alone is the. Abso- 
lute Existence in all else is Its mere appearance, then what 
is the cause for this P.E. to appear in different ways like 
‘the world’s existence’, ‘the existence of the objects’, ‘the 
existence of concepts and percepts’, ‘my existence’, ‘your 
existence’ etc. in the waking? Besides, what is the cause for 
the distinctive knowledge of Vyaavahaarika Satta and Pra- 
atibhaasika Satta? How at all can these two distinctive ex- 
istences seen within the waking state be realised to be one 
and the same? 


To all such questions a satisfying consolation can 
be provided on the strength of the experience of the dream 
alone. In the dream too, there exists a different world com- 
prising the phenomena like ‘I’, ‘my knowledge’, and ‘the 
rest’ etc. — just like we all experience in our waking. In the 
dream too — just as in the waking — some appearances as 
having false existence and some others as having real exis- 
tence are seen. Even so, we do not reckon in the waking 
that these different objects really exist. Nevertheless, to 


assert that the Witness — who is observing the entire waking 
state — is Himself observing: the entire dream state, the 
memory to the effect — “I saw a dream” — itself is the sup-. 
porting evidence which is universal and undeniable. Seen 
in this light, even tentatively accepting that every one of us 
remembers our dreams in the waking, but not vice versa, 
our Aatman as the common Witness to both these states is 
to be accepted as one and the same. 


We should invoke and take recourse to our I.E. 
which is eternally existing to come to our aid whenever a 
serious doubt arises. Then it would not be too difficult to 
deduce that — “The Witness Himself appears, rather proj- 
ects Himself, as the waking state and invests all its world 
and the various phenomena having both the Vyaavahaarika 
Satta and Praatibhaasika Satta. In the same way that very 
Witness can certainly project Himself in various forms as 
the dream and its world and all phenomena within it and 
lend existence to all of them.” 


If we are capable of taking the standpoint of the 
Paramaartha Satta of the Witness, then we can never say 
that the existence of our Aatman as the Saakshi is different 
either in the waking or the dream. In fact, we cannot even 
imagine that this Witness can remain without existing — 
whether it is in the waking, in the dream or in the deep 
sleep. On the other hand, either in the waking or in the 
dream with regard to anything which seems to be other than 
the Witness, we may raise doubts like: “Does it exist or 
not? Did it exist in the past or not? Will it exist in the future 
or not? What existed in the past, does it exist now or is it 
something else?” — (Sootra Bhaa. 2-2-25). 


But as regards the Witness who is our essential 
nature of Pure Being or Existence, such a doubt can never 
arise at all; for, the Witness is not in time; rather, He is 
‘witnessing’ time itself. Not only that but even the belief of 
the existence itself has come to us by virtue of I.E. (P.C.) of 
this Witness or Aatman. It is no exaggeration or an untruth 
if it is stated that on whatever things or phenomena the 
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Light of P.C. of this Witness ‘falls’ — all those phenomena 
invariably ‘appear’ to exist only as long as they appear. 
Therefore, the ‘existence’ that is there in them is that of the 
Witness Himself; that apparent existence is just a shadow 
or reflection of this Pure Being or Existence of the Witness. 
This profound truth gets evolved and established. To dem- 
onstrate that one Existence Itself can appear to have di- 
vided Itself into different objects or parts, the experience of 
the dream itself is the fit illustration; this fact Is also evi- 
dent now. We may not know the cause as to why One Ex- 
istence Itself appears differently; but about the fact of Its 
appearing variegatedly in that manner there does not re- 
main any doubt whatsoever. 


PURE OR ABSOLUTE EXISTENCE 


In Deep Sleep Everything Has Become Pure or Absolute 
Existence Itself 


If the experience of deep sleep is discerned, this 
opinion becomes still more strengthened. For, therein 


‘whatever world appears in front of us, as in the case of the - 


waking and the dream, does not exist at all. It is evident 


that it appears in those two states, but in deep sleep, the 


divided appearance of the form of ‘I’ and ‘the rest’ does not 
exist. Further, we have a belief in the remaining two states 
that to know ‘the rest’ we have the means or instruments of 
knowledge, but in deep sleep we do not have any belief at 
all. Because there are no appearances whatsoever, the divi- 
sion also to the effect that some among them are true 
knowledge and some others are of delusory nature does not 
exist in deep sleep. Thus, without any divisions whatsoever 
of knowledge of the forms of existence; I, you, they, world, 
real and false etc. — deep sleep is of a nature wherein our 
Witness alone exists. Although it is determined thus that in 
deep sleep nothing whatsoever exists, yet it is not possible 
to say at all that there our essential nature of the Witness 
also does not exist. For, having known the deep sleep statc 
by virtue of the P.C. or I.E. of the Witness alone, we are 
now, in the waking, saying that in deep sleep there does not 


exist any division whatsoever. If in deep sleep we ourselves 
did not exist, there would not have been any cause for our 
having the experience like — “That is our deep sleep state”. 


-If it were true that in deep sleep we also become non- 


existent only, just as we all dread death, more dreadfully 


-than that we would have had to dread deep sleep. Any in- 


discreet or ignorant person may also say — “I was not there 
in deep sleep”. But because he said like that only, the dis- 
cerning persons determine that — ‘he existed’ - in that state 
and for that reason alone he is stating now in his waking 
that —‘he did not exist there in deep sleep’ — in the form of 
‘I’. Therefore, what is it that is the reality of deep sleep? 
There we exist, but not in.the form of ‘I’; there we do not 


have a split-up knowledge of the form — “This is of this 


nature” (Sootra Bhaa. 1-3-19, 3-2-7); the external object 
which perceptible to that knowledge also does not exist 


(Bri. Bhaa. 4-3-23). But our Aatman who is the very core © 


of our Being, exists there also; that Aatman exists in the 
form of the Witness. In fact, on the strength of the LE. of 
that Witness alone we say that “there I did not know any- 
thing, there, nothing whatsoever existed.” If we observe 


_ Still more deeply, we will have to say that then our Aatman 


does not exist even as our Witness. For, when there exists 
anything which can be experienced as the witnessed object, 
then only our Aatman gets called ‘the Witness’; in deep 
sleep, apart from Aatman any object whatsoever that is fit 
to be perceived does not exist. Therefore, it has to be de- 
duced that there our Aatman remains in the Pure nature of 
Being in which there is no division of ‘external object’ an.‘ 
‘internal conceptual knowledge’ and wherein existence and 
knowledge have merged into one essential nature of Being. 
All that we are now perceiving in the form of ‘I, my 
knowledge, the external world which is an object to my 
knowledge’ — all these are merged there into Aatman alone. 
Aatman who exists now in the waking ‘exists alone, by 
Himself there also. Therefore, it amounts to saying that 
what we now call ‘deep sleep’ from the viewpoint of the 
waking is really not a:: Avasthaa at all. For, the mode of 
appearance of the U.R. is called ‘Avasthaa’. 
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But, in deep sleep nothing whatsoever appears at 
all. Therefore, it is not an Avasthaa. Because when we see 


it from the viewpoint of the waking, we do mot see therein- _ 


another thing just as in the waking, we believe that t6hat 
deep sleep is ‘a state or Avasthaa with nothing existing or 
appearing’. But, in reality, there in deep sleep there is nei- 
ther any divided knowledge itself needed to know in the 
form of — ‘this is such and such a thing’ — nor the divided 
existence of the object which can be objectified by that 
conceptual knowledge. Then, by what can be anything or in 
any manner known? — (Bri. 2-4-14). Our Aatman Himself 
is then all Existence and all Knowledge; then, ‘existence 
and knowledge’ have become absolutely. Therefore, Aat- 
man has to be said then to exist in the form of ‘Sanmaatra’ 
or P.E.. For people who see with the waking viewpoint this 
secret is never known. - 


Day to day, although they are merged in this Aat- 
man, called ‘deep sleep’ — ‘they do not know that it is so 
even in spite of the fact that they have merged into P.E.’ — 
(Chh. Up. 6-9-2). This P.E. is, in reality, everyone’s own. 
essential nature of Being also. Therefore, because of their 
merging into their own essential nature of Being, the name 


of ‘Svapiti’ (Sva means in oneself, Apeeta means merged, 


Bhavati means becomes — that is, he sleeps) is used for 
them in practice, customarily — so says the Chhaandoagya 
Upanishad: (6-8-1). If observed from this viewpoint, our 
- Aatman alone is verily our existence and the existence of 
the entire world appearing in front of us as well as the dif- 
ferent existences in it. They appear to be divided into many 
phenomena. All these are verily our Aatman alone of the 
nature of ‘Shuddha Satta or P.E.’, which is our essential 
nature itself in deep sleep. From this the conclusion that — 
‘From that P.E. alone, the three kinds of existences men- 
tioned before emerge out and appear’ — is further strength- 
ened. 
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Explanation of the Statement that There is no Existence 
of the World in Deep Sleep 


Here it may .appear to some people that: Because 
dream is a mere delusion, as long as the dream lasts it ap- 
pears as if in it there is a world and in that world there are 
objects of empirical existence as well as objects of illusory 
existence. But, all that is mere appearance alone and not 
real at all. Hence it is not possible to compare that world of 
appearance and its objects to the real world that we are per- 
ceiving now in the waking and to the objects that are per- 
ceived here in the waking world and then equate them. 
Therefore, it is quite-proper only to say that the appearance, 
which was seen as long as the dream lasted, does not exist 
either in deep sleep or in waking when the dream is not 
there. But, how can it be accepted that the world that is 


seen in front of us now also disappears in our deep sleep? — 


What reason is there to say that merely by our going to 
sleep this world does not exist or that it disappears? The 
experience of the world differs from person to person. And 
hence, in case even if it is said that the world experienced 
by a particular person does not exist during the period of 
his deep sleep in the same form as he had experienced it in 
the past it may be proper. But, can it be said that the world 


~ does not exist at all? As there are yet so many other people 


like us in this world, they can carry on their own transac- 
tions even during the period of our deep sleep, is it not? 
Apart from this, what a ridiculous statement it is to say that 


the external world and the objects, creatures, men and eve- . 


rything in it come and conceal themselves in our deep 
sleep! We do not have the experience of any of those things 
hiding in our deep sleep; nor do we have the experience of 
those things emerging out of our deep sleep when we wake 
up from sleep. No one among the people that we see agrees 
or accepts the statement — “We had merged in your deep 
sleep; now, because you have become awake, we have 


. emerged out of your deep sleep”. It being so, how can it be 


proper to say, quite contrary to experience and logic, that in 
deep sleep there does not exist any world whatsoever and 
that at that moment our Aatman alone exists in the essential 


nature of P.E.? These kinds of problems or difficulties arise 


only in the case of those who have forgotten the warning 


_ given earlier. That the dream is a mere appearance and that 


this world exists as it is even if we are asleep is a belief 
which is caused by the identification with the waking alone. 
We will show in the near future that there is no difference 
whatsoever between dream and waking. But for the present 
deliberation that is not so much necessary; for, in the above 


objection it has been accepted that the dream world does 


not exist anywhere during the period of deep sleep. There- 
fore, it is enough at.this juncture if it is determined whether | 
the world that appears to us in the waking exists in deep 
sleep or not. If any person is asked this question —Is it pos- 
sible to see the world that we witness in the waking in any 
other state whatsoever? — there cannot be even a couple of 
answers to that. That world is capable of being seen in the 
waking alone; it is tied down to the waking alone; the 
statement — “Fhat world exists when the waking is not there 
or when the world is not there the waking exists” — has no 
meaning whatsoever. Now observe: The waking, the world 
appearing in the waking — between these two, we cannot 
push the world outside. But our state alone keeps on 
changing. Every day we who are awake are having deep 
sleep also. If deep sleep comes and goes, the world — ap- 
pearing along with it alone — also goes invariably. If it is 
said that when we are asleep also, this, our waking world 


‘ exists — then, it amounts to saying: “Then, we are also 


sleeping and we are also awake.” This is a ridiculous 
statement. Therefore, it is not proper to believe that when 
we are in deep sleep the world is hiding somewhere in one 
corner outside us. Therefore, there is no objection whatso- 
ever against what we have said, viz. the. entire world has 
merged within us. " 


Even so, people believe that even when we are 
asleep the world perforce exists! What is the reason for 
this? We can say that among the general run of people pre- 
dominantly there are two misconceptions, which are the 
cause for this belief. One is the feeling of the nature of - 
“That world alone existed yesterday also and that world 


alone is appearing to us today also” — that feeling or belief 
we get as soon as we get awakened. Similarly, the other 
one is the feeling of the nature of —“‘If we had not gone to 
sleep at all, the world would not have become non- 
existent”. Here, let us assume that the feeling of — “That 
world itself is this world” — is the proper one; let us also 
say that the statement — “If we keep awake only, this world 
also would appear in this manner alone” — is proper. But 
merely by that, will it be established that the waking world 
exists in deep sleep also? The memory of the nature of — 
“That world itself is this” — also belongs to the waking state 
only; the identification of the nature of — “This world al- 
ways appears in this manner only” — also belongs to the 
waking state alone. It being so, how much rational can the 
conclusion that we drew by observing from the waking 


viewpoint to the effett — “This world exists perforce in the - 


deep sleep also” — be? If anyone argues that — “If we con- 
sider from the deep sleep viewpoint and say :’In deep sleep 
no world ever appears; if we were always sleeping only, 
that world would never have appeared; therefore, in the 
waking too that world never appears at all’ — will it be 
proper? No. Just as the conclusion drawn by taking the 
deep sleep viewpoint does not suit the waking viewpoint, 
similarly the conclusion drawn by taking the waking view- 
point does not suit the deep sleep viewpoint. In the waking 
state the world appears, while in the deep-sleep state it does 
not appear. Both these are experiences only. Between ther, 
one is not more valuable and the other less valuable. There- 
fore, giving both the experiences an equal value only, we 
should only say that -“The waking world does not at all 
exist in the deep-sleep state.” Similarly, we should only say 
that — “The dream’s delusory world also does not exist at 
all in deep sleep.” We should also accept that — “Our Aat- 


man who is determined on the strength of I.E. — He exists | 


in all these three states invariably.” 


The statement that — “Like us there exist so many 
people in the world” — is proper alone according to the 
waking viewpoint. But as we have stated previously, when 
we observe from the viewpoint of our I.E., both the world 
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and the people who are supposed to be in that world — all of 
them — are tied down to the waking state alone. Therefore, 
the one I.E. of the nature of — “When we are asleep we do 
not have the waking state” — is enough for the above de- 
termination. For the examination of the problem — 
“Whether the world existed apart from us or not when we 
were asleep?” — there is no need whatsoever of the evi- 
dence of the statements of people who are confined to the 
waking world alone. Neither is there any possibility of their 
statements lending any strength or causing any weakness to 
our determination. 


Further, the objection to the effect that - “We do 
not have the experience of either the world receding within 
ourselves when we go to. sleep or ‘the world emerging out of 
ourselves when we become awak ” — had been raised. This 
objection also is contrary to experience and is vitiated by 
the identification with the waking. For, when should the 
world receding unto ourselves be “known to us? In deep 


_ sleep, the knowledge of anything is not possible; and as the 


world invariably exists in the waking, there is no cause for 
that world to appear as having merged unto our Self. Apart 
from this, just as we see in the waking a snake entering a 
hole and later on coming out of it, to see the waking enter 
into deep sleep and emerge out of it — is deep sleep a thing 
outside us like a hole? No. Therefore, this objection also is 


not tenable. Hence, the statement of fact that —‘In deep . 


sleep, barring the Self, all the remaining things have 
merged into Aatman alone’ — is unobjectionable. Therefore, 
that everything is Aatman Himself of the nature of P.E. — 
Consciousness is the final philosophical teaching only. 


The Summary of the Deliberation Made so far on 
P.E.: How should an aspirant discern that ‘the U.R. behind 
the existence of himself as well as the world is Aatman 
alone, of the essential nature of Absolute Existence can be 
known from the methodology delineated so far. If the im- 
portant links in this chain of discrimination are once again 
mentioned, it will be helpful for the deliberation of the 
forthcoming topic. (1) The states of waking, dream and 


deep sleep are experienced by myself alone, who is the as- 
pirant. Further, apart from these three states there is no 
other state whatsoever, which deserves consideration. If 
these three states are considered in accordance with experi- 

ence, the essence of the U.R. should be known. (2) Because 
each one of these three states is an independent variety in 
which.the U.R. appears, in these the U.R. appears wholly or 
completely alone. (3) Therefore, waking is equal to dream, 
dream is equal to deep sleep, deep sleep is equal to waking; 
each one of these is an appearance only of the U.R.. (4) 
When these three states are fully examined, their reality 


- itself is the Absolute or U.R. of the whole universe. (5) In 


both the waking and the dream states this U.R. is appearing 
by splitting Itself into the form of the ‘I’ and ‘the rest’; in 
deep sleep It is appearing as the mere Absolute Witness. 
Because this Witness exists in the waking and the dream 
also without being mutilated,.it should be stated that the 
Witness which exists in the deep sleep Itself appears as ‘the 
Witness’, ‘I’, ‘the rest’ in the waking. (6) Because the fact 
that — I myself am the Witness, to me alone the three 
states are’ appearing” — is determined by LE. of the ‘I 

which i§ in the waking, is the Witness alone. The Witness 
is my Aatman alone. (7) As in deep sleep, there exists the 
Witness alone, that Itself is the U.R.; this Witness alone 
appears not only as the ‘I’ in the waking and the dream but 
also appears as ‘the rest’ which is not the ‘I’. (8) Therefore, 

the Witness Itself existing in all the three states in Its es- 
sential nature of P.C. - just like a thread stringing together 
the beads - is providing the I.E. of the nature of - “I am 
experiencing the states”. It should be discerned that the 
Witness alone is appearing as the states of the form of His 
own ‘imaginary transformation’. (9) The deep sleep is a 
state, also is a statement from the waking viewpoint only; 
really, deep sleep is the Witness Itself and nothing else. 
Therefore, the statement that —- “In deep sleep Aatman is 
the Witness” — also is a mere statement made for courtesy’s 
sake. If observed Intuitively from the viewpoint of P.C., 
deep sleep is Aatman alone. Aatman is the essence itself of 
the existence of all that appears in the waking and the 
dream. (10) Because in this Aatman of P.E. there are no 
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parts whatsoever, the ‘I’ that appears in the waking is com- 
pletely Aatman alone, the thing that is not ‘I’ appearing 
outside also is completely Aatman alone. (11) Although in 
the waking many people who are not myself but who are 
like me are appearing as if they exist, each one among them 
is wholly this. Aatman alone. Everything also is Aatman 
alone of the nature of P.E.. (12) This P.E. Itself is appearing 
as ‘the existence of the waking’, ‘the existence of the 
dream’, ‘the empirical existence’, ‘illusory existence’. In 
reality, apart from Aatman who is of the nature of P.E. 
nothing else whatsoever exists at all. 


THE VARIETIES OF EXISTENCE 


That Aatman is Non-dual, P-E. is Not Opposed to the 
Theory of Three Grades of Existence 


To the question —“The opinion that Aatman’s P.E. 
Itself is the world’s existence is opposed to the-‘theory of 
the three grades of existence, is it- not so?” —now, it 
amounts to have found an answer. Aatman and'the world 
are not different; Aatman and the states of waking and the 
dream are not different; Aatman Himself is appearing as 
these states alone and as the ‘world in these states. There- 
fore, Aatman Himself is appearing in the waking: and in the 
dream, in the form of three kinds of existence. They are — 
the Real Existence (Paaramaarthika Satta) of the Witness, 
the existence of the states and the empirical existence of the 
various percepts appearing in the states (Vyaavahaarika 
Satta) and the delusory existence of some illusions appear- 
ing in the states (Praatibhaasika Satta). All these are sub- 
sumed in the P.E.. If it is truly observed, though there are 
no parts whatsoever in Existence, by virtue of the different 
viewpoints, that very U.R. Itself is appearing to us in three 
grades of existence. They are, in Its form of Aatman as the 
P.E., in Its form of the states as the empirical existence and 
in Its form of the objects projected by delusion as the delu- 
sory existence. Therefore, the U.R. is indeed one Existence 
alone; the other existences are indeed Its different forms 
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only. Therefore, the theory of the three grades of existence 
is not opposed to the theory of P.E.. 


Even If a Thing is Opposed to the Waking Logic, if it is 
in Agreement with LE. it Should be Accepted 


Now another question arises: The statement that — 
“One Existence alone being in Its essential nature in deep 
sleep, yet in waking and dream It attains different forms — 
is a contradiction, is it not so? Between the form of P.E., 
which we have so far determined, and the form of waking 
and dream there is such a great difference. The existence 
that is there in deep sleep is of one kind only. There is no 
distinctive quality in it; in it there is no variety, no division, 
no feeling of genus.and particular, no feeling of-any qual- 
ity, and it is one endowed without quality, without action 
and without any feeling of object and subject. If the waking 
world is observed, all these are there. It appears queerer, 
keeps on changing without any break; acquiring ever-new 
forms and engendering a feeling of cause and effect, it is a 


‘stage’ of percepts getting born and destroyed. It being so, | 


how can it be believed that that very U.R., though having 


no distinctive features in Itself, yet can exist with various . 


features? Is it not opposed to reason? “ 


This mode of thinking is natural to those who have 


not kept in mind the special features of the viewpoint of the - 


three states. It should be remembered that the U.R. appears 
completely in each one of the states. And hence the three 
states are equal to one another from the Absolute viewpoint 
of the Witness. And hence there is no hindrance in arriving 
at the conclusion that the P.E. that is there in deep sleep is 


nothing but the existence of the waking and the dream only. . 


For this method of discrimination we have taken the LE. of 
the Witness alone as the support; there is no other experi- 
ence which can falsify that I-E.. To establish the edifice of 
determination of the Reality on the foundation of the com- 
prehensive I.E. is a special feature of the method of the 
three states. Calling the statement — “One Entity Itself ex- 
ists without change, It exists with change also” — as a con- 


tradiction is a logic that we have formulated from the wak- 
ing viewpoint. But if observed from the viewpoint of P.E., 


' which existed in, deep sleep without any special features 


appears to become endowed with distinctive features as 


__ well as changes. Therefore, giving up the attempt of argu- 


ing against one’s I.E. one should accept the verdict of LE. 
alone. Discarding this principle, if more value is given to 
the logic alone than experience, then it can also be argued 
in the following manner. Even after seeing a person sitting 
in front: “This person is not sitting here, because he is a 
man. It is clearly evident that others who are men — none of 
them is sitting here; because this persoitalso is a man, how 
can it be said that he is sitting here?” None of us accepts 
that this kind of logic is proper. Thérefore, the logic that 
does not agree with experience should be brushed aside and 
not the experience, saying that the' latter is against logic. 
For that reason, the logic or reasoning ‘mentioned above 
should be taken to suit only the waking; for, in the waking 
one object itself being with change as well as without 
change is not seen by us. Similarly, ne object whatsoever 
being as it is, still it being transformed into. other objects 
has ever been seen by us. While clay becomes a pot or a 
seed becomes a tree, many constituents in it have to un- 
dergo changes. This also is a certain rule that suits the ob- 
jects that are there in the waking. Itis in our experience that 
Aatman who is in the form of PE. ‘exists’ as He is and by 


Himself, in deep sleep. And further He appears in both.the 


waking as well as the dream as the world full of various 
percepts. Hence, the logic of the kind — “An object being as 
it is, cannot be changing also” — should not be made appli- 
cable to Aatman, who is of the nature of P.E.. The Non- 
dual P.E., which is devoid of special features ‘having be- 


. come many’, ‘becoming endowed with concepts of right- 


eousness and unrighteousness’, “being endowed with divi- 
sions’, ‘transforming Itself into conceptual knowledge as 
well as inanimate objects’ — all these must be similarly rec- 
onciled. For, all these have been seen to be in our experi- 
ence. Therefore, logic should be adapted to be in conso- 
nance with I.E., but one should not attempt to brush aside 
one’s experience on the strength of logic. This alone is the 


reason for a statement in the Brahma Sootra 2-1-11 to the 
effect that - ‘If by dry logic one carries out discrimination 
the U.R. can never be found out. And even if some thing is 
apparently decided as the U.R., that — will never have 
finality or any certitude.’ 


The Meaning of the Statement That P.E. Alone is the 
Cause for the Whole Universe 


In the present context, to ee rid of the defect of 
logic the expedient is to discard the logic of the waking 
viewpoint and to follow the reasoning in accordance with 
one’s I.E. alone. This alone we have called ‘the Compre- 
hensive means of reasoning’. (Vyaapaka Yukti). In which 
manner should the present discrimination on the strength of 
this kind of ‘comprehensive reasoning’ (Sattarka) be car- 
ried out? The answer to this question is: Deep sleep, dream 
and waking are not in reality three states. Our knowing that 
they are three is also from the waking viewpoint. Observed 
from the standpoint of I.E., deep sleep is Aatman; that is 
P.E. alone. In It there are no space or time or the concepts 
of cause and the effect at all. Our conception that dream 
and the waking are different from P.E. and that there is 
some kind of a relationship between P.E. and these two 
states alone is the cause for this opposition between dream 
and waking experiences. Our waking intellect cannot know 
anything without relative knowledge. The concepts of time, 
space and cause-effect are natural to it; it can know only 
objects, which have the dimensions pertaining to categories 
like time, space, and different objects. Therefore, it (the 
waking mind) has formulated certain logical axioms. Fol- 
lowing these axioms only the waking intellect has con- 
ceived that waking, dream and deep sleep are three differ- 
ent states and that there must be some kind of a relationship 
among these states. If it is observed properly, the states are 
not three, one has not emerged out of another; it is not 
proper also to say that there is a relationship among one 
another. The U.R. exists as the Absolute Reality alone. 
Even so, because the intellect is saying that the states are 
three, we must determine by using the comprehensive rea- 
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soning, which is in accordance with LE., that the states are. 
not existing at all separate from LE.. The states are not - 


transformations of P.E.; just as a seed grows into a tree, 


P.E. has not grown and become the states. For transforma- | 


tion the assistance of time, space’ and causation is neces- 


sary; time, space and causation do not get transformed - 
whatsoever, they are the adjuncts needed for the transfor- . 


mation of an object. But in Aatman of the form of P.E., 
which we in common parlance call Sushupti, there is no 
time or space or causation whatsoever. Aatman is the es- 
sence of time, space and causation also; P.E. Itself is ap- 
pearing as time, space and causation. Therefore, this effect 
which occurs without desiderating upon time, space and 
causation is not transformation as it is popularly understood 
in the world. When the seed gets transformed into a tree, it 
gets broken up and only after its own form completely dis- 
appears it becomes a tree. But when P.E. gets converted as 
waking and dream, It does not in this manner lose Its form 
or they do not disappear whatsoever; It subsists as It is, in 
the waking as well as in the dream also. For that reason 
also, it is not a transformation as it is understood in com- 
mon parlance in the workaday world. 


In any case, when we say that P.E. becomes wak- 
ing and dream, It becomes evident that the cause-effect re- 
lationship which the people in the world talk about is not 
there in both these cases. If we have to say that P.E. is the 
cause and these two states are the effects, then for the 
words — ‘cause’ and ‘effect? — we will have to assume 
afresh a different technical connotation. In Paanini’s 
grammar words of feminine gender ending in the sound 
‘ee’ are given the symbol of “Nadee’ (which means a river); 
merely on that ground, we do not take it to mean that in 
these words there is water. Similarly, this statement that P. 
E. is the cause for the world also should be understood in a 
technical senses. P.E. does not get transformed into the 
world; It appears as the world. None of the following is an 
effect of P.E. (1) Special features appearing in the world. 
(2) The differences among those features. (3) The concepts 
of various qualities. (4) An object having those qualities. 


(5) The relationships of action and a thing endowed with 
activity. (6) The discrimination of a thing being real or 
false - all these are P.E. alone. Thus the phenomenon of a 
thing remaining as it is and appearing as a different thing is 
called ‘Vivarta’ or illusory appearance. In the world, during 
the period of delusion, a rope being a rope alone, appears as 
a snake. And the rope and the snake do not exist as differ- 
ent things. Hence, it will be wrong to reckon that there 
must be a certain relationship between the rope and the ap- 
pearance of a snake; they are truly one and the same. Simi- 


larly the whole of waking is P.E. alone; the whole of dream 


is P.E. alone. Thus, if the ‘Vivarta’ of P.E. is understood to 
be waking and dream, then the real purport of the statement 
— “Deep sleep, waking and dream — all these three are the 
forms of P.E. alone” — could be said to have been found 
out. If this is remembered, it would amount to have prop- 
erly understood the profundity of the concept of cause and 
effect mentioned in the Upanishads. “My son, just as — if 
one knows a lump of clay, it amounts to one knowing all 
the things made out of clay, just as — change is merely a 
name alone and is an object for mere talk only, but in real- 
ity it is not an entity, just as — there the clay alone really 


’ exists, similarly that U.R. also, which is the object of 


teaching exists” — (Chh. 6-1-4,5,6). “That this U.R. alone is 
the subtle cause for the world; for this entire world, This 
alone is the essence of Being; This alone is the Reality, 
This alone is Aatman, That Thou Art.” — (Chh. 6-8-7). For 
these statements this alone is the opinion or purport. 


DIVISION OF REALITY AND UNREALITY 


The String of Objections Against the Division in the 
Theory of Pure Existence 


Now a big question arises: If P.E. is one or non- 
dual alone, how did the division of reality and unreality 
occur in It? If it is said that there is no separation of reality 
and unreality at all, how would it be proper for you to have 
said that Vedaanta is a philosophical text which determines 
the U.R. (U.R.)? How could any subject matter for any 
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philosophical treatise be obtained and from where? Without 
--assuming the division between the Witness and the state, 
' this your Vedaantic discrimination itself cannot function. 
First of all, how was this division formulated? To this itself, 
you do not have an answer. How did the states become 
three? Within the states how did the division of the T' and 
‘the rest? come about? In fact, the world, which appears 
outside myself, having divided itself into substance, qual- 
ity, action appears with the concepts of genus and particular 
and is seen endowed with different relationships. For all 
such duality and difference what is the cause? In fact, 
among these wherever one observes there are distinctive 
transactions of the nature of — ‘This is real’, ‘This is un- 
real’, why is it so? More than everything, all the people in 
the world are indeed deeming that waking is real and dream 
is unreal; how can this be proper in your opinion? All of us 
have generally believed that the waking is a state which 


. displays a world which is established by evidence, while - 


the dream is a state being caused by the deficiency of sleep. 
In the waking, using the real objects we obtain the real 
. benefit; m the dream everything is mere appearance. In the 
waking we get together with many people and carry out 
transactions; the dreams are occurring separately to each 
one of us. The world appearing in the waking is the same in 


the past, in the present and always; but the dreanis are dif- 


ferent each day; not only that, in one night itself there may 
occur so many dreams. After we wake up from the dream, 
it is known in the manner — “All this is a dream, a mere 
appearancé” — but we never realise that waking is a false 
appearance. Looking at all this, it has to be said that the 
existence of.the dream is inferior alone to the existence of 


the waking, or even if it is said that the dream is a mere . 


appearance alone and not an existence whatsoever, it would 
be proper. Is all this not contrary to the opinion — “P.E. is 
the one.and the only U.R.; apart from It there is no other 
existerice at all”? Even after seeing that in everyone’s expe- 
rience there is difference as well as division of the type of 
‘reality’ and ‘unreality’, how can it be reasonable at all to 
refute it? 
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For the Division as well as Difference Appearing in P.E. 
_ the Waking Viewpoint Alone is Responsible 


The string of objections enumerated above appears 
as having no solution whatsoever owing to the failure to 
bring to mind the unique features of I.E., which we have 
already mentioned. For, in the question : “If P.E. is one and 
one only, how did the division of the type real and unreal 
arise in It?” — the separation of the form of — P.E. is one, 
the real and the unreal is two — has been made. But who 
said that P.E. is one? How can it be said that P.E., which 
has transcended the categories of time, space and causation, 
is one or many? One, two — these numerals are the particu- 
lar characteristics belonging either to objects which can 
exist one by the side of another in space or to events which 


can take place one after another in time. It being so, how 


can it be said that P.E. is one? In the Upanishad, it has in- 
deed been said about P.E. in the manner — “One without a 
second” —(Chh.); the ignoramuses who have not understood 
that this statement has been made to denote that — “P.E. is 
not one having a second” — have misconceived that — “P.E. 
Itself is one only in number.” For this, the cause is their 
viewing everything from the standpoint of the waking in- 
tellect alone. Similarly, if the Vedaantins say — “P.E. is one 
and the only Reality” — people with the viewpoint of dual- 
ity will think that —“ There exists the rest or remaining part 
other than the Reality separately, and that, is unreal.” But 
the fact is not so; “Reality is one and unreality is another — 
in this manner there are no two things or entities” — (Bri. 
Vaa. 1-3-52). In the same manner, if it is stated that — 
“Aatman, who is of the nature of P.E. alone, is the Witness 
of the states” — people understand It in the manner: ‘The 
states exist separately apart from Aatman and Aatman is 
the second Entity observing them as the Witness”. This also 
is not correct. For, separate from the indivisible P.E. neither 
the Witness nor the states exist at all. The Witness is one, 
nor are the states another to be witnessed. Just as, if to a 
mango another mango is added, the number becomes two, 
the state placing itself by the side of the Witness does not 
become the second to the latter. In fact, the P.E. and the 


state are not entities, which belong to the same species. The 
Witness is P.E. alone. And apart from Existence no char- 
acteristic whatsoever of the nature of witnessing has en- 
tered into It. In truth, the state also is an appearance per- 
ceived by the intellect. For, it has not discerned the P.E. 
Just as, if to a person who has not known it to be a rope, a 
snake appears. And that snake cannot be said to be the sec- 
ond thing existing along with the rope. Similarly, the state 
cannot become the second thing to Aatman. The rope-snake 
is really the rope itself. And in that appearance of a snake 


_ the separate parts of the kind of the tail, the hood etc. ap- 


pear owing to delusion, None of them whatsoever is really 
existing at all apart from the rope. Even so, we are vari- 
ously misconceiving the U.R. of the essential nature of P.E. 
Itself as the state as well as the world appearing in the state 
and the whole gamut of appearances with divisions like the 
sound, the perceptions and their objects, viz. substance, 
qualities, actions etc. Just as we misconceive one clay alone 
as a lump of clay, a pot, a pitcher, small earthen pot and are 
carrying on our routine transactions, and if observed prop- 
erly, they are all clay alone, similarly here also it should be 
understood. For people, who have fully discriminated, the 
‘name of snake’ as also its knowledge, disappear. And the 
conviction of the nature of ‘this is a rope alone’ is born. 
Similarly here also it should be understood that P.E. alone 
appears as the Anaatman which is of the nature of various 
names and experiences —(Chh. Bhaa. 6-2-3). While seeing 
the state, the mind does not have the Intuition of Aatman; 
when the IE. of Aatman is attained, the knowledge of the 
state does not exist. Not only that, the mind or intellect it- 
self does not subsist in the form of the mind. Then, it has 
really become Aatman alone. 


The intellect itself has never seen Aatman and the 
state as two entities at all; even so, it thinks that two differ- 
ent entities denoted by the two words ‘Saakshi’ and 
‘Avasthaa’ are invariably existing; for that reason only, it is 
asking the question — “How did the two divisions occur?” If 
observed from the viewpoint of I.E., the state that appears 
to the Witness is like a reflection of the face appearing in 


the mirror; it is really the P.E. alone, which is the essence 
of the Witness and does not exist separately. For a reflec- 
tion there has to be a real support like a mirror, the face has 
to be separate from it and should be in front of it — such 
regulations at least are there. But in this manner Aatman is 
not in front of anything whatsoever. Aatman, who is be- 
yond time and space, is not one to whom the category of 
cause-effect can be made applicable. Therefore, it cannot 
be said that He has somehow been transformed into the 
form of the state. Aatman is P.E. alone and the states do not 
exist at all. One should not obstinately persist in saying that 
merely by the usage of the two words ‘Aatman’ and 
‘Avasthaa’, they are two different entities. Similarly, since 
it is being stated that —‘ Aatman is the P.E. and the states are 
not really existing’ — there is no duality of the nature of 
Aatman and the states. To dispute this, is to betray a lack of 
wisdom alone. For, by mere usage of words and their 
meanings no substance can ever be established.(Sootra 
Bhaa. 2-2-15). Similarly, in the case of the statement — 
“The states are three”. Suppose in a story being concocted 
and narrated by a grand-ma to the children, it is said — “To 
a king there were three children. Among them, two were 
not born at all. The other one did not enter into the womb 
even.” The boy who does not discern the implicit flaw in it, 
will count in the manner — “Two plus one is three; there- 
fore, the three children are accounted for." Similarly, this 
waking intellect, counting the words of waking, dream and 
deep sleep, thinks that the three states are accounted for. If 
observed truly, what goes in the name of a state is itself a 
delusion of the intellect; for the stupidity of the intellect, 
which thinks that there are three such delusions in one time 
series with regard to one object — what can be said! But by 
blaming the intellect in this regard there is no purpose 
served at all; for, it is not possible for that intellect to exist 
alone; as an object to it, something or the other necessarily 
has to be there, and that object has to be with differences. 
Understanding in this manner alone, is its habitual practice. 
Similarly, it should be imagined in all cases like — “In the 
states the divisions of ‘I’ and ‘the rest’, the divisions of 
substance, quality and actions, the divisions of waking and 
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dream exist.” If observed from the I.E. of the Witness, no- 


where there exists any division whatsoever, no duality ex-: 


ists; the Entity of Aatman who is devoid of special features 
and who is P.E. alone exists. Even so, seen from the view- 
point of the intellect, all that appears as being divided and 
with different forms. Those who think that the knowledge 
of the waking intellect alone is the real experience become 
deluded by the magic of duality. But to those who, taking 
the LE. of the Witness as the basis, use the comprehensive 
reasoning, the steadfast conviction that — “P.E. alone which 
is without any fluctuations, without any divisions, without 
anything second to It, is the U.R.” — is obtained. 


Intellect Does Not Know How to Determine the 
Essential Nature of a Thing Different -From P. E. 


There is another method of reasoning to say that by 
the mere statement of fact viz. ‘In the waking world there 
appear various kinds of divisions’, no threat is there to the 
philosophical truth viz., ‘P.E. alone is real’. That is, al- 
though when seen from the waking viewpoint there various 
kinds of divisions, different objects and certain types of 
relations among them do appear, if the waking intellect is 
asked to determine the essential nature of these divisions 
etc. it shakes its hands and accepts its inability to do so. 
The craze of deciding for the moment anything that is seen 
to exist as it appears belongs to the waking intellect. But 
that intellect does not have faith in itself. Merely if it is 
asked: “Once more deliberate and then answer”, immedi- 
ately it says: “That is not like that, it is like this.” For in- 
stance, look: The world that appears to this mind appears as 
having the divisions of ‘I’ and ‘the rest’. Both these ‘I’ and 
‘the rest’ appear to be subject to the divisions of substance, 
quality and actions; the faith that ‘the multitude itself of 
action, the means of action and the fruits of action is this 
world’ is developed. Now regarding this time-honoured 
belief let us ask some questions, one by one. By what is this 
division of ‘I’ and ‘the rest’ caused? Which is that dividing 
instrument with which ‘I’ is disconnected from ‘the rest’ 
and ‘the rest’ from ‘I’? — In this manner let us ask this ‘di- 


viding’ mind. That spontaneously gives the answer: “All 
that is there up to my body is ‘I’ and the remaining is ‘the 
rest’. Now ask the question: “Is the body ‘I’ or is it not the 
‘I’?” Then what does the mind say? Once it says — “The 
body is ‘I’ myself alone”; when it occurs to it in the manner 
- “I am going, I am standing” etc. — it is its belief that this 
kind of knowledge alone is proper. But at another time it 
gets notions of the type of — “My body has become emaci- 
ated”, “For this task I will sacrifice my body even” etc.; 
then this mind itself says: “The body is not myself, it is 
mine”. The question — “What this stuff called ‘I’ is?” — is to 
be taken up for an elaborate examination later on, but for 


* the present this much is enough. The mind does not have 


any certainty regarding the question: Which is this sub- 
stance called ‘I’? therefore, regarding the question — What 
is it that is not ‘I’? — also that mind decides at different 
times in different ways; and this predicament has become 
inevitable for it. Further, especially for the question — 
“Which is the boundary that separates the two things viz. 
‘Tl’ and ‘the rest’?” — there is no answer at all by the mind. 
Even so, it is not capable of giving up its obstinacy in be- 
lieving that the division of ‘I’ and ‘the rest’ exists abso- 
lutely in the world! 


‘In the same manner, if the question — “What are 
substance, characteristics, action?” — is put, the answer that 
this mind gives is a queer one. First, it gives the answer: 
Substance means what is imbued with qualities”. For ex- 
ample, this mind says that in the substance called a 
‘lemon’, a certain colour, a certain taste, a certain smell — 
all these are there. But however much we may examine, the 
colour, the taste, and the smell — each one of which is per- 
ceptible to one sense organ only — are known alone but the 
substance called lemon, which is the substrate for all these 
qualities, is never known to us at all. It being so, what evi- 
dence is there to say that apart from these characteristics 
there is a substance? Someone may ask that because we get 
the knowledge of the nature — ‘That, which I had seen be- 
fore, that thing alone I am touching’ - does it not become 
certain that apart from the characteristics there must be a 
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substance which is the substrate for them? But there is not 
much substance in this argument. For, if it is deliberated in 
accordance with one’s experience, the eyes perceive only 
the form and the knowledge of anything else is not gained 
by them; the hands know only the touch and they cannot 
see anything else. It being so, first the statement itself that 
by these two we came to know one and the same meaning 
is not proper; then, where is the question of establishing the 
existence of the substance on the strength of these twin ex- 
periences? Another consideration: All the qualities like 
sound, taste, smell are perceptible to the senses. If there is 
another substance, which is the support for these qualities, 

it will mean that that substance will not have any of these 
qualities of sound, touch etc. In- that case, how can we 
know that substance at all? It will not be perceptible to the 
senses. To imagine that there should be a substance, which 
is the substrate for the qualities like sound etc. perceptible 
to the senses, we do not have the support of any experience 
(Bri. Bhaa. 4-3-30). Let alone this also. Even if it is ac- 
cepted that although the substance does not have in itself 
any of the qualities like sound etc. it exists somehow or 
other by itself, what meaning should we imagine for the 
statement that —"“hat substance is the substrate for the 
qualities like sound etc.”? It is not possible at all to imagine 


that, just as pillars are supports for a house or the ground is — 


the support for the creatures, that substance is a support 
carrying the load of these qualities. For, the substance itself 
does not have any of the following: place, directions, en- 
ergy etc.; they are all capable of being acquired by it 
through the qualities. Apatt from this imagination, what 
other meaning can ever be imagined for the statement — 
“Substance is a support for qualities” -? To this objection 
the intellect cannot imagine an answer at all. Further, if it is 
assumed that a substance is endowed with actions also, it 
will be the same story. Because we do not know the essen- 
tial nature of the substance, ‘there is no possibility of the 
statement that — “Action arises in a substance” —having any 
meaning whatsoever. We have to connote that action means 
transformation or Parinaama. The change that takes place 
in the constituents of a thing is called ‘Parinaama’; the sub- 
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stance having constituents moving from one place to an- 
other is called ‘Parispanda’ or motion. But to.say that apart 
from the constituents there exists a whole substance, we do 
not have the suppert of experience. Does the whole thing of 
substance exists in the parts, or does it exist apart from 
them by itself? In the parts, in what form does this whole 
substance exist? -- if such questions are asked, there is no 
support at all either of experience or reasoning to explain 
them (Sootra Bhaa. 2-1-18). That being the case, how will 
it be proper to say that —‘These are the parts of the sub- 
stance’ - ? Whenever it is said: “The substance is changing” 
— what we know are merely the changes alone and not the 
substance devoid of change. Therefore, it amounts to say- 
ing that there is no basis at all for the belief — “That sub- 
stance itself has now undergone a change in this manner.” 
In any case, to the question - “In what manner is the sub- 
stance a support for action?” — the mind cannot give a 
proper answer. Further, what is the difference between 
quality and action? — if such a question is asked, then also 
there is no hope of a proper answer forthcoming; for, as 


quality itself keeps on changing, it also has to be included 


in action only. ‘In that case, let everything be action only’ — 
if it is argued in this way, then the question — “In the stream 
of the form of action how did the knowledge that there are 
changeless substance and quality accrue to us?” — will go 
without an answer. If it is to be said that all this is delusion 


. only, what experience do we have for this delusion also? 


The question —“When nowhere either changeless substance 
or changeless quality exists, how did this delusion to the 
effect — “This is a substance; this is a quality — also arise?” 
— will go without an answer. If it is to be contended that 
although substance and qualities do not exist, it is the na- 
ture of the mind to project as if they exist only, then an- 
other question of the type — “Why should it not be said that 
although there does not exist any action, it is the nature of 
the mind to show as if it exists only?” — will crop up. Thus, 
the consideration of substance, quality, and action has be- 
come a big obstructing wall standing before the mind. 


In the same manner, the phenomenon of the mind 
struggling without being able to solve the various difficul- 
ties arising with regard to the categories of genus and par- 
ticclar and with regard to the relationship between sub- 
stance and quality etc. is in the experience of all of us. To 
wit, to say that the general categories like existence, sub- 
stantive-ness, quality-ness, action-ness, earth-ness, water- 
ness — have really entered into the external things, what 
support of experience do we have? We have the experience 
that jaggery is sweet and the eatables made by adding jag- 
gery are themselves sweet because of their contact with 
jaggery. But we have not seen the general category of pot- 
ness existing apart from the pots or having entered the pot 
and then having made it appear as a pot. If it is deliberated 
as to — ‘ Where was the pot-ness before the pot was born?” 
— there is no possibility of a place being found for it. Be- 
cause, only after pot-ness enters a pot, it can be called a 

‘pot’. There is no room to think that it was there earlier in 
the pot. Further, especially to say that pot-ness existed in 
what was not a pot will be an extremely contradictory 
statement. Similarly, to the question that —- “Did the pot- 
ness exist in the same place where the pot was born or did 
it come from somewhere else?” — also there is no proper 
answer. For, if it is contended that it existed there only, 
then the doubt that “That place ‘should have been per- 
ceived by the people earlier itself as pot’ — will arise. If it is 
argued that it came from somewhere else, then it amounts 
to saying that the category of genus, like the substance, is 
endowed with action. Yet another question: “Does the 
category of genus exist wholly in each individual, or does it 
exist being distributed, part by part, in each individual?” If 
it wholly exists in one individual, then it cannot manifest 
itself in another individual; if it is contended that in all the 
individuals it exists part by part, then it means that it also 
has parts and it will become non<éternal. Therefore, it will 
have to be said that for the knowledge the general catego- 
ries like pot-ness, earth-ness etc. existing in the pots, there 
is no support whatsoever either of experience or logic. 
Even so, our mind keeps on telling us that the world is en- 
dowed with forms of genus and particular categories. If the 


fate of substance, quality and action , on the one hand, and 
the categories like genus and particular, on the other hand, 
themselves is like this, what more strength can be attained 
by the opinion that there is ‘a relationship ae among 
this? 


Now let us take up the consideration of the ques- 
tion — “Are the objects like substance, quality, action, genus 
and particular etc. different from one another or not?” It is 
not possible at all for anyone to determine this. For, from 
the above examination it has been established that it is not 

possible to determine the essential nature of objects like 
cabeance quality, action etc. It being so, how can it be 
found out whether they are different from one another? Let 
us here assume merely for the sake of argument that things 
like substance, etc. At least then, are we able to find out 


what is meant by saying ‘different’? is that thing called 


‘mutual difference’ among the objects — a quality or nature 
inhering in them.or is it their essential nature? In both 
cases, by the mere perception of the object we should know 
that it is different from all particular things. But our experi- 
ence is not like. that. Apart from this, if ‘difference’ is a 
quality or nature, the question arises: “Then 1 is the quality of 
difference separate or different from the object inhering this 
nature or not?” If it is not different from it, ‘then there can- 
not be the category of the nature and the object having this 
nature; if it is different, then which is that difference which 
enables us to know that the nature and the object inhering 
this nature are separate? Is the difference again the quality 
of the object or not? — in this manner questions without end 
will crop up; the difference become endless. In any case, it 
is evident that there are quite a number of difficulties about 
the question of ‘difference’. Even so, our mind holds on 
obstinately to the belief that really ‘difference’ exists in the 


world. 
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All the Names and Forms of the Indeterminable Nature 
Appearing in the Waking are Truly the P.E. Alone 


In any case, from the consideration made so far the 
following fact is established. It is not possible for the wak- 
ing intellect to enable us to know by determining the es- 
sential nature of whatever object that is perceptible to us. 
Neither can it determine the division that is observed or the 
difference from their apparent forms. It is true that they 
appear to exist; it is also true that we have to carry on our 
day-to-day transactions by assuming that they exist alone. 
But merely on that account they can never obtain the quali- 
fication ‘to cut asunder’ the P.E. which is established on the 
strength of comprehensive experience. The fact that ‘our 
waking intellect, which says that those things exist, is not 
capable of acquainting us properly with their essential na- 
ture’ is in itself clarifying to us that there is no stuff in them 
at all. This being the case, just as the birds and animals are 
frightened by the form of a man made out of hay, why 
should we get scared by those apparent forms perceptible to 


our senses and discard the established philosophical truth . 


that P.E. is one alone? If one fact is kept in our mind, all 
the kinds of fear with regard to this question vanish into 
thin air. That is: in the waking, ‘P.E. appears to us every- 
where; but it exists by itself without attaching itself to with 
any waking appearance whatsoever. (Bri. Vaa. 1-2-12). 
Realising this fact, we can get the conviction about the 
greatness of the philosophical teaching regarding P.E. For 
instance: Externally appearing rope-snake, silver of the na- 
cre, the water of the mirage etc. — these phenomena, when- 
ever they appear, they appear to indicate in the manner — ‘It 
exists’, ‘it exists’ alone. Later on, when they appear in the 
manner — ‘this is not a snake, it is a rope’; ‘this is not silver, 
it is a nacre’; ‘this is not water, it is a desert’ — the objects 
like the rope, the nacre and the desert also appear to indi- 
cate in the manner — ‘it exists’, ‘it exists’ only. Similarly, 
the pot appears to indicate in the manner — ‘it exists’ only, 
and later on even when by reasoning it is known to be clay, 
it appears to indicate that ‘it exists’ in the form of clay 
alone. In this manner whatever appears, all that appears to 


indicate — ‘it exists’ and later on when it is observed pene- 
tratively and it appears as some other object which seems to 
be like its substrate, it appears in that form to indicate — ‘it 
exists’ only. In any case, although objects keep on appear- 
ing as ‘such and such a thing’ with names and forms and 
keep on changing, it is certain that whatever thing appears 
that thing appears to indicate in the manner — ‘it exists’ 
only. Therefore, it is established that in the waking without 
the concept of the type of ‘it exists’ changing, only the 
names and forms are changing (Geeta Bhaa. 2-16). If 
viewed in this manner, it will have to be said that the con- 
cept of the type ‘it exists’ does not belong to the names and 
forms but it exists by itself independently. If it is said — 
‘cloth exists’, it means threads exists; that in turn means 
fibres of cotton exist; that again means earth, water, fire, air 
and space exist in that order; that in the end means — ‘P.E. 
only’ (Soo. Bhaa. 2-1-15). Thus observing the P.E. Itself 
from the viewpoint of the intellect, we are carrying on the. 
transactions of the type — ‘It is the elements like space etc. 
as well as the physical objects, substance, quality, action 
etc. indeed.’ But if it is viewed from the Absolute stand- 
point, apart from the P.E. there does not exist anything else 
whatsoever. So far we have mainly taken up for considera- 
tion the whole objective sphere (Prameya Raashi) which is 
perceptible to our knowledge and have proved by reasoning 
that the names and forms appearing in it are in reality the 
P.E. alone. Even so, it should not be forgotten that this rea- 
soning is applicable to the whole set of instruments of 
knowledge (Pramaana Raashi) which are the means for our 
perceptive knowledge. If the questions — “What are the 
senses? What is the mind? What is the intellect?’ — are 
asked, we do not get proper answers. To the question — ‘In 
these how did the division as well as the difference among 
one another come about?’ — also there is no possibility of 
any answer forthcoming. To the question - ‘How and 
wherefrom has the perceptive-ness (Pramaanatwa) of the 
means of perception come?’ — also there is no answer 
found. Our mind has quite naturally assumed that it knows 
all these indeed. But if each object is separated and any 
question pertaining to that alone is asked, then the mind ' 


107 


without being able to give an exact answer, keeps on vac- 
illating. Once it gives the answer — ‘It is like that’ — and at 
another time another answer like — ‘It is not like that, but it 
is like this.’ Thus, although we cannot possibly get any 
sense of certainty regarding the whole range of the means 
of perception as well as the divisions and the differences 
seen among them, our mind is proclaiming invariably that 
. all these are existing certainly. As and when we discrimi- 
nate regarding all these — like the Pramaatru, viz., ‘I’, the 
means of knowlédge of the mind and the senses, and the 
objects to these called the Prameya, doubts arise in us end- 
lessly. Even so, we have somehow decided with a sense of 
certainty that all these are names and forms and that in 
them there is the quality of ‘existence’! Therefore, what is 
the final judgment? —P.E. Itself is the U.R. That Reality 

-divided as names and forms as well as the quality 
of existence that has entered into those names and forms is 
mere illusion (Maayaa), false appearance. When water 1s 
sprinkled on stone pillars in the Jain temples of Halebid, in 
some it flashes as if our body is divided into two parts; 
similarly, when seen through the waking intellect, the P_E. 
appears divided into two branches. Just as even when the 


reflection of our body is appearing as two parts in front of 


us, our body remains undivided, in the waking too the un- 
"divided P_E. which is immutable is observing it in the form 
of a Witness. Really, the Witness, the external world and 


the shadow of P.E. that appears in it as the world — all are — 


PE. alone. 


THE EXISTENCE OF THE WAKING AND THE 
DREAM IS ONE ALONE 


The Purpose Served by Comparing Waking and Dream 


The division appearing in the waking is the handi- 
work of the mind and it is illusory. Similarly the division of 
the waking and dream also is what the waking mind in- 
forms us only; that information also is merely an illusory 

only, but the division of waking snd dream is 
not absolutely true. The mind is dividing the PE. Itself m 
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this manner in two states and is getting itself deluded. To 
realise that the division of the difference in the form of 
waking and dreams is not absolutely true. Even so, just re- 
membering the fact that — ‘all this is the witchcraft of the 
waking mind’ - is enough. There is special gain in scruti- 
nising exhaustively the all-round resemblance between the 
waking and the dream. That is: It becomes easy by means 
of the comparative examination of these two states, to si- 
lence those who think that what we have stated above, viz. 
that the division as well as the difference appearing in the 
waking is illusory only — is based merely on the strength of 
reasoning. If truly observed, we have not followed “mere 
reasoning’. That min d which says that —“The world and the 
divisions in it do exist’ — by examining in the manner that — 
‘world’ is appearing to that very mind alone we have de- 
termined that this division does not really exist. Especially 
when observed from the viewpoint of the LE. of Witness, 
no division or difference whatsoever in the P-E. is seen at 
all. Therefore, those who argue that P.E. cannot be one 
alone on the strength of the division seen from the waking 
viewpoint — will themselves, in reality, become psuedo- 
logicians and people who oppose comprehensive experi- 
ence. Even so, for the reason that, in a manner, this our 
philosophical truth, will gain strength we will now make an 
attempt to examine more intensively the nature of waking 
and dream. 


The Three Features That Are There in the Waking 
World Exist in the Dream World Also 


Let us now examine the reasons, one by one, stated 
in the previous objections to show that dream is of an exis- 


_ tence inferior to that of the waking or that dream is a mere 


appearance only. Let us first take up for examination that 
statement made by the opponent, viz. waking is a state 
which shows up a world which is established on perceptible 
evidence, while dream is a state which is the outcome of 
the defect of sleep. In the waking world, which is percepti- 
ble to our instruments of knowledge, we can see three fea- 
tures. They are: Objects appearing endowed with different 





names and forms; the waking world appears to be full of 
acting agents and enjoyers; the result of our actions accru- 
ing in accordance with stipulated concepts of time, space 
and causation (Sootra Bhaa. 1-1-2). “These three charac- 
teristics constantly appear in the world without fail. And we . 
have to perforce carry on our day-to-day transactions ac-- _ 
cording to those characteristics alone over which we have 
no independent control to alter. For these reasons, it has to 
be said that this world which is a perceptible object does 
not depend upon us and must be having an existence which 
is independent by itself. And as the dream appearances are 
not endowed with such an existence the dream is said to be 
@ mere appearance alone — this is the opinion of the oppo- 
nent. : 


Is this opinion proper? Can it be reckoned that — 
these characteristics alone are the hallmarks of a real ob- 
ject? The answer to these questions is: In the empirical 
sphere these may be believed to be the hallmarks of a real _ 
thing. For, an object is accepted to be ‘real’ by us for the | 
following reasons alone. (a) In our day-to-day transactions 
its essential nature remains in the same pattern despite be- 
ing examined through various means of saber 
ee ee ee ae | 


. and form and which is perceived in accordance with stipu- 


lated regulations of time, space and causation. But, though 
there is any amount of utility in the day-to-day transactions 
from this kind of belief, this véry. basis cannot be 

in the case of the discrimination Sbout the UR. Because, it 
is true that the appearances that are perceived in the world 
are divided into names and forms. It is true that each one us 
believes in the manner — “I am perceiving many agents of 
action and enjoyers like me.alone. That means, all the hu- 
man beings who are here in the workaday woild are doing 
certain acts and are obtaining things which they want and 
are avoiding things which are not wanted by them” - and 
we are carrying on our day-to-day transactions. Furtlier, it 
is true that here in the empirical world only if one performs 
any act using implements needed for the act in accordance 
\..:h Known conventional regulations about time, space and. 


causation, the fruits are obtained. But merely on that ac- 
count, can this world be said to be the Absolute Reality? It 
is enough if we leave off the waking state, which is the 
stage for the day-to-day transactions, and turn our attention 
towards the dream; immediately, it strikes our mind that 
none of these three characteristics can be a hallmark of re- 
ality. For, while we are dreaming the same characteristics 
seem to be there for the worlds, which are perceived by us 
therein. To that world of the dream names and forms alone 
are ‘the warp and the woof’. That also, seems to be pro- 
viding support to may agents of action and enjoyers only. 
' There in the dream also it seems as if for actions the fruits 
accrue according to the known regulations of time, space 
and causation. None of us reckons that the dream, like the 
waking, comprises a real world; even so, the three charac- 


“teristics mentioned above appear within that dream world. 


That being-the case; what relationship shall we imagine to 
exist between these characteristics and reality? 


To some pedple a small doubt may raise its head 
"here: Although the world that exists in the dream may be 
endowed with names and forms, the latter are not stable 
names and forms conforming to regulations. There in the 
dream what is now a house, in another moment becomes a 
bird and flies off; what is a mountain becomes water and 
flows away. Therein, except for the dreamer, no other real 
agent of action or enjoyer exists. Our friends who are in the 
waking may be away for some time from us and may join 
us; even then we recognise them. But it is not so in the 
dream; for that moment someone from somewhere comes 
and joins the dreamer. Apart from this, there in the dream, 
known stipulated regulations of time, space and causation 
do not exist; at any time, at any place and from any cause 
particular fruits of action may accrue. If seen from this 
standpoint, is not the difference that exists between the real 
world of the waking and ‘illusory world of the dream’ seen 
more prominently? 


This doubt has arisen from the identification with 
the waking viewpoint alone. If dream is seen from the 
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waking viewpoint, there is no possibility for anyone to re- 
fute that the difference is seen as stated above; but how do 
we reckon dream within the dream itself? Then we do not 
at all reckon that the world that exists therein is a mere illu- 
sory world. If the three characteristics are alone the hall- 
marks of reality, then having seen these three hallmarks 
being absent ir. the dream why don't we determine in the 
dream in the manner — “This is an illusory world”? The 
genuine conclusion is as follows. In the dream the names 
and forms, the agents of action and enjoyers and the time- 
space-causation concepts etc. which appear to us do so as 
real alone ‘at that moment’. Believing them to be real only, 
we, in keeping with that belief alone, undertake actions, 
which seem to be suitable. Therefore, it is established that 
from the reason that these three characteristics exist in it, 
waking does not beget any superior existence than the 
dream. 


‘The Various Concepts About Dream and the 
Defects in Them 


We can now consider the prima facie statement: 
“Waking i is a natural state, but dream is a state caused by 
the defect of sleep”. The opinion that —“In the waking the 
appearances are perceptible to our consciousness naturally, 
but in the dream the appearances are perceived as a result 
of the latent impressions (Vaasanas) of the waking” — is 
strong and deep-seated in the minds of people. This concept 
itself is one important cause for the belief that the dream 
must be having an existence, which is somewhat inferior to 
that of the waking. People belonging to other schools of 
philosophy have taught doctrines, which strengthen this 
belief alone; the physical scientists too are giving support 
to this belief alone. We have to take up no the consideration 
of the question as to how far this opinion is proper. Many 
people have the belief that the nature of a season, the nature 
of the food that we.have eaten during the day, transactions, 
thinking etc. become the cause for getting the dream during 
sleep. The physical scientists say that the causes for th > 
dream are the following. (a) The changes occurring in the 


body constitution. (b) The latent impressions caused by the 
perceptions on the senses. (c) The general inherent qualities 
in the people of certain families and (d) The elations or 
fears that a particular individual had experienced in the 
past. But even when not getting affected inherently by car- 
rying out any transaction in the waking with excessive in- 
clination of the mind, dreams do occur. Views, which we 

have never brought up before our mind at all in the waking, 

do appear in the dream. Is this not a hindrance to the con- 

cept that the waking is the cause for the dream? It is not 
possible to give a proper scientific explanation as to why 

and how a particular impression equal to or identical with 

time arises in one individual alone and in a particular 

known dream only. 


In the various concepts, which the psychologists 


’ have formulated regarding this subject matter also, this 


kind of objection remains insoluble: (1) In the waking there 
are some obstacles, which cannot be avoided. Some people 
say that “the mother of creation”, in order to help the hu- 
man being to carry on his transactions joyfully and happily 
avoiding such impediments, causes the dream; but in the 
dream many difficult situations are obtained by us. Without 
being able to avoid the troubles therein there in the dream 
we are grieving. Because this is established by everyone’s 
experience, to say that ‘a state, which solves the difficulties 
alone, is the dream’ cannot be in accordance with reason. 
(2) Some others are saying that, that state which fulfils the 
desires of the waking or which solves the troubles or griefs 
of the waking alone is the dream. In this group also the de- 
fect mentioned above itself exists; for, there is no dearth of 
desires whatsoever in the world of the dream. Apart from 
this, in the same matter itself in which one was satisfied in 
the waking there may appear a difficulty in the dream. For 
example, one who has been satisfied after eating and 
drinking in the waking when asleep he may dream as if suf- 
fering from hunger and thirst. (3) Some others say that, that 
state alone in which the discrepancies eppearing in the 
waking are reconciled in the cdo... | ar cxample, some 
people are poor in the waking ete» sors rich; if in 
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the dream the poor become rich and the rich become poor, 
then the disparity that existed in the waking becomes com- 
pensatory — this is their opinion. But, how can this opinion 
at ail stand unassailed? So many people lament in the man- 
ner '~:.‘Alas, even in. my dream also my. poverty was not 
removed! Alas, I-did not exterminate my enemy!” (4) Some 
others ‘entertain the opinion that the dream is a state which 
helps practise: knowledge. But anticipating in the manner — 
- “Because I have to know the objects after getting awak- 
ened, let me before hand learn the method of knowing” - 
whoever prepares to go to dream? We do not have any re- 
membrance at all of waking in the dream, then the scenes 
or appearances perceived in the dream themselves become 
important to us. Theréfére; this also is not a concept, which 
is consistent. (5) The opinion of some is that dream is a 


kind of-a state-which is like stupefied state; but what is the. 


cause for this Stupefaction to come and go to everyone and 
day by day?.From which material is this born, and by 
which method of redress does it disappear? To these ques- 
tions especially, there:are no answers in this contention. (6) 
Some others say that: In the dream the stimulating material 
does not-exist fully. Therefore, it is in this respect ‘a state 
of semi-consciousness’. But on which authority they 
imagine that in the waking the stimulating material exists 


fully, while in the dream it does not exist — they only know. — 


nour country some Vedaantins say that as fruits 
for the.acts which the soul performs in the waking, Ishwara 
creates the dreams. But their contention, which is put forth 
hypothetically by positing Ishwara with a belief in the 
authority:of the philosophical text and stating the relation- 
ship between waking and dream cannot be examined in the 
present deliberation which starts keeping in the forefront 
reasoning based on I. E. alone. Hence, we have to leave it 
alone here. However, this much will have to be stated that 
there is no rule to stipulate that sinners always beget bad 
dreams onily, while pious people always beget good dreams 
only. 
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It is essential for us to remember that all the vari- 
ous concepts that we have enumerated so far are the out- 
come of the ‘partiality for the waking’ only and nothing 
else. All these protagonists have presumed that waking is 
an iriportant state and dreams are caused in subordination 
to that state, and just to fulfil a particular purpose of that 
state. To determine whether this opinion formed by taking 
the viewpoint of the waking is proper or wrong, it is 
enough if one starts to evaluate the waking from the view- 
point of the dream. When we are still in the dream alone, if 
any one had said: “There exists another state which is supe- 
rior to this state, for the benefit of that state this is ob- 
tained” — would anyone of us agree? Never. In the dream 
we do not have any remembrance of the waking whatso- 
ever. If at all we have got the remembrance of this, we 
would have lowered it to an inferior level than the dream — 
this is certain; for, to know ‘that experience which is per- 


" ceived at a particular moment to be superior only’ is the 


nature of the mind. For that reason alone, when we are in 
the dream we behave therein in the same manner as we 
would have done if that state were the real waking alone. 
We are not prepared to give any value to the conclusion 
that may be drawn regarding the waking when it is seen 
from the dream viewpoint. What propriety is there in say- 
ing that we must give value only to the conclusion drawn 
about the dream when seen from the waking viewpoint? 


The Contention That by Examination of the Dream the 
Mental Diseases Can be Cured 


Some psychologists have believed that by virtue of 
the latent impressions of the waking alone the dreams are 


caused and have begun to analyse the dreams. They have... 


not only found out by experiment that such and such a 
dream occurs in such and such a manner. but also have dis- 
covered in this way the diagnostic methods and are curing 
those diseases through medical treatment. Therefore, those 
who observe from their viewpoint the belief that there is a 
close relationship between dreams and waking may become 
strengthened. Hence, it is essential to examine a little more 


the opinion of these psychologists. They say: “There are 
two compartments in the mind, viz. the ‘chamber of knowl- 
edge’ and the ‘chaniber of forgetfulness’. In the waking we 
experience so many sensations and various feelings of an- 
ger, fear, happiness, wonder etc. — don’t we? Among these, 
some which belong to the chamber of knowledge remain in 
memory; all the rest as they are not useful to our present 
transactions, we have pushed them away into the chamber 
of forgetfulness. When they reach there, they mostly shrink 
in some comer; but some of them, particularly, remain in 
the vicinity of the door of the outer chamber only, and as 
soon as any stimulating material or agent is encountered 
they emerge out. If this stimulating material comes from 
the external world alone, then it is called waking. If it 
comes from the inner latent impressions alone, then it be- 


- eomes a dream. In this manner, because people suppress in. 


the waking desires and feelings, which are strong, those 


- desires and feelings get transformed and appear in the 


dream. If such desires and feelings, which are the causes 
for dreams, are properly discovered by analysis it amounts 
to examining not only man’s exterior but also his interior. 
Then, the successful medical treatment of man’s mental 
diseases can be carried out” — this is the opinion of these 
psychologists. In this opinion it is quite clear that it has 
been acknowledged that there is close relationship between 
waking and dreams and that dream is not an independent 
state...” a ; _ fees : 
Although the concept, which is described here 
above, may all at once seem to conform to reason and expe- 
rience, it is not a structure, which can withstand the on- 


- slaught of discrimination. For, first of all, imagining two 


compartments in the mind is itself not in keeping with rea-- - 
soning. Even if it is agreed that somehow these two parts 
are there in it, no one is there who has seen either the wak- 
ing experiences and emotions going into the interior cham- 
ber and hiding there or some only among them rushing out 
having been stimulated by an external material. Apart from 
this, the sick person should state the experience of his 
dream and the doctor should understand its meaning. Is it 


not a fact that on these two supports alone the examination 
of the mind proceeds? Here, first of all, we have to deter- 
mine whether the patient has the capability of describing 
the dream. Who knows whether he has stated about the 
dream ‘as it is or not’? Besides, can it be said that the 
- doctor too is capable of properly understanding the mean- 
ing of the dream mentioned by the patient? Is it possible for 
him to find out the nature of the patient’s mind at all? This 
also gives room for doubt only. People get so many types 
of dreams, but can it be said that all of them are caused by 
diseases only or are caused as a result alone of the ‘sup- 
pressed desires and feelings’? Apart from this, does one 
person remember all the dreams that occur to him? Even if 
he does, among the hundreds of multifarious-dreams, which 
dream Shall we select and say — “This alone is the dream 
wanted to indicate the patient’s feelings and experiences”? 
"Tf all these things are realised, it appears that it is impossi- 
ble for anyone to understand the meaning of a dream. The 
medicine that is prescribed based on the dream is a kind of 
a medicine of faith or belief. It may be said that, that is also 
akin to a charm, an amulet, witchcraft etc Yet another 
point: In this world dreams do not occur only to sick per- 
sons; dream is a phenomenon which is a common experi- 
ence that occurs to all healthy persons. Dreams occur to 
everyone, whether it be women or men, old people or boys, 
poor people or rich people, the righteous or the unrighte- 
ous, moderate eaters or gluttons, tee-totallers or drunkards, 
the wise or the dullheads, poets or scientists, ascetics or 
greedy, devotees of God or sceptics. All these people get all 
kinds of dreams. If there were a natural law that such and 
such a person gets such and such a dream, then by assum- 
ing that dreams are related to the waking experiences we 
could as well have attempted to determine the condition of 
the waking mind by studying the nature of the dreams. But 
there is no such natural law existent at all. Therefore, it has 
to be said that by this kind of examination of the mind no 
help is rendered in finding out the secrets whatsoever of 
life. However much the doctor might have obtained success 
with the aid of this compartmentalisation of the mind, it can 
never gain the honorable status of being called ‘a scientific 
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method’. Even in case it gains, to the present deliberation 


of the three states, which we are making there cannot be | 


even an iota of threat from that quarter. For, the defect that 
the ‘partitions of the mind’ who are seeing the-dream from 
the waking viewpoint alone keeps shadowing them. Apart 
from this, there is another defect in their opinion, viz. they 
are building the edifice of their science first imagining the 
existence of others’ minds and states without having ex- 
amined their own minds arid states of waking and dream 
and then relying on that imagination. 


THE UNJUSTIFIABLE CONCEPTS IN THE 
THEORY THAT DREAM OCCURS BECAUSE OF 
THE LATENT IMPRESSIONS OF THE WAKING 


Now in another manner all the theories mentioned 
above may be examined. All those who have begun to 
show that dream is an inferior existence imagining a rela- 
tionship between waking and dream are saying that dream 
occurs because of the defect of sleep. And that as a result of 
the latent impressions of the waking alone, the experience 
of various visions occur in the dream. But for this state- 
ment, what authority of an experience is there? Deep sleep 
means a state in which there is no external experience of 
any kind, while dream means a state in which some un- 
known external scenes are perceptible to our knowledge. 


- This being the case, which reasoning can provide support at 


all to say that during the time of the dream, deep sleep also 
coexists? Because the statement that —‘Without going to 
sleep, we do not get dream’ — is in accordance with experi- 
ence, we can accept that at least. But how can we agree to 
the statement that at one and the same time we are also 
sleeping and seeing the dream also? Is this not a contradic- 
tory statement? In deep sleep the knowledge as well as the 
memory of the body, the senses and the external objects of 
the world — all of them are erased. Hence, it becomes cer- 
tain that no object whatsoever of the waking state can cross 
over to deep sleep and squeeze itself into the dream. This 
being the case, how much can it be in keeping with propri- 
ety to say that only the mind which is tied down with the 


waking world has somehow escaped therefrom and has en- 
tered the dream and by its latent impressions the dream oc- - 
curs? Both in the waking and in the dream we are getting 
the knowledge of objects equally only. Even so, we think - 
that in the waking the objects exist outside, but in the 
dream especially the objects do not exist outside. We think 
that in the waking the light that comes from the external 
objects touch our eyes and their knowledge is gained, but in 
the dream, particularly, the latent impressions of the wak- 
ing that are lurking in us alone manifest themselves and 


~ appear as the knowledge of the objects. How can this parti- 


ality be reasonable? If in the dream-the mind alone without 
desiderating any external material can create ‘everything, 
what justification is there to believe that the mind cannot 
similarly create everything in the waking? So far we have 
been arguing having accepted that by virtue of the latent . 
impressions aloné the outside objects become perceptible 
after getting transformed. But, how is the real situation? In 
the waking we have never seen a single. object having born 
outside from any latent impression. However strong may be 
the latent impression in our mind, it cannot create even a 
straw. Despite this being so, to say that ‘an entire world 
that appears in the dream is itself caused by the latent im- 
pressions of the waking” — if this not equal to the statement 
that ‘a barren woman delivered hundreds of children’ — 
what else is it? 


Dream and Waking — Both These Are Real, If Not, Both 
Are False; Really, Both Are Identical 


In the waking we utilise real things and obtain real 
benefits, while in the dream everything is mere appearance 
only. In the waking we mingle with many people and carry 
on transactions, while dreams are occurring to each indi- 
vidual differently. Therefore, it is to be said that the waking 
world and its objects are existing independently and that 
they alone are real, while‘in the dream merely the latent 
impressions of the mind alone did appear in that manner. It 
is true, however, that in the waking the latent impressions 
getting transformed into objects is not in one’s experience; 
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but in a delirium don’t the multifarious visions which have 
bécome- the transformations of the latent impression, ap- 
pear? Similarly, what is wrong if it said that in the dream 
also the latent impressions get transformed and appear like 
objects? Apart from this, let us assume that we are not able 
to say as to how the latent impressions themselves got 
transformed and appeared like objects; even so, their occur- 
rence in the dream, and soon after getting awake, all those 
appearances disappearing — these are in our experience. 
Therefore, ‘all the appearances of the dream are caused for 
the time being from the latent impressions’ — in this manner 
reconciling it with one’s experience, why can’t we say? — 
like this a doubt may crop up. 


- ~ But, for this doubt the foundation is not strong. For, 
_ what justification is there to say that in the waking we util- 
ise real objects? (1) Is it that — “They are established on the 
strength of the means of valid knowledge? Just as we per- 
ceive the objects with our senses and they seem to be ex- 
isting really, in the dream also it appears in the same man- 
ner. We. have previously explained in detail that the objects, 
which: appear to us in the dream, look just like the objects, 
which we deem in the waking to be certified by the right 
means of knowledge. (2) Shall we say that the fact that — 
‘We get an inclination to advance towards objects, which 
we are: utilising in the waking because of their effective 
nature’.— vouches for their reality? That is also not possi- 
ble. For, just as in the waking, when we bathe in a tank our 
clothes get.wet, in the same manner in the dream also when 
we bathe in a tank our clothes get wet only. Just as in the 
waking when we eat we get satisfied, it happens in the 
same way in the dream too. Just as we get liking or hatred, 
inclination towards procurement or avoidance, elation, 
grief, or fear etc. towards the waking objects, in the same 
manner in the dream too these are caused. It is true that on 
certain occasions in the dream it appears as though the re- 
lation between the action and its fruits is not according to 
laid down regulations. But this judgment we pass only after 
we become awake and during the time of the dream we do 
not come to know at all that the regulations were vitiated. 
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(3) Further, if it is contended that — “In the waking we are 
carrying on transactions with many people” — then, in the 
dream too we invariably get the experience as though at 
that moment we are carrying on transactions with so many 
people. The objects accruing to us from transactions or the 
people who were carrying on transactions with us in the 
dream — none of them exists really, when we wake up. 
Similarly, the objects, which appear to us in the waking, or 
the benefit accruing from them, or the people who were 
carrying on transactions, do not enter into the dream at all. 
Therefore, “The appearances in the dream becoming falsi- 
fied - is caused by the viewpoint of the waking knowledge 
alone. Similarly, the waking appearances also becoming 
unreal is caused by the viewpoint of the dream knowledge 
alone, but they are not unreal by themselves” — (Chh. Bhaa. 
8-5-4). Till we Intuit the U.R. both the states during their 
respective times are real in their own forms only; after we 
Intuitively know the U.R. both are real alone in the form of 
P.E. In this regard it is not possible to mention any differ- 
ence whatsoever between those two states. 


The Nature of Time That Appears in 
Waking And Dream 


“The world that appears in the waking is the same 
in the past, in the present and always, but the worlds of the 


dream are different every day! Is it not so? “ — The above | 


reasoning alone also can solve this objection. For, the fact 
that the dream world appears differently seems to be true 


‘only when seen from the waking viewpoint. But how does 


it appear in the dream? Do we understand at that moment in 
any manner like — ‘Just now a world getting ready and has 
come and stood before me”? No. The notion that — “This 
world exists like this always” — alone is impregnated in us. 
To the objection that — “That dream world does not appear 
now, is it not?” — the solution lies in the pointer — “This 
waking world or its sway does not exist at all in the dream” 
— alone. 


Let us analyse the time notion that appears to us in 
the waking and the dream, a bit more in detail. Then, the 
fact that —‘Even the belief of the eternal existence of the 
waking world is not at all its special feature” — will be 
clear. Further, the fact that — “The waking and the dream > 
are completely independent states alone, and that they ate 
not related to each other” — becomes all the more evident. - 
Therefore, we will undertake this task. Regarding the ques- 
tion as to what is meant by ‘time’ there is difference of 
opinion between the ancients and the modern people. Some 
philosophers of our country were saying that there is no 
entity like time at all and that it is a different form of space 
alone. The logicians were saying that when the objects are 
perceived with the aid of the external lights like the sun, the 
moon etc., the adjunct that we utilise to measure the change 
in that perception is itself ‘time’. Among the Western 
schools of philosophy also of late various types of dialec- 
tics about this topic have emerged. Some say that time is 
merely a mental concept; it is a conceptual category neces- 
sary for discrimination. Some others say that apart from the 
time that is relative to an individual, there is also an ele- 
mental time. Yet some others say that there are two kinds 
of time, viz. relative time and absolute time. Some others 
say. there is a fourth dimensional category of an entity 
which is a combination of time and space — in all such ways 
they have variously opined. But to us the question as to 
which of these opinions is the real one is not relevant. Par- 
ticularly it is true that every one of us has a ‘concept of 
time’. It does not exist only in the waking, but it exists in 
the dream also. We should not forget this fact. 


Let us analyse a little and see as to what things are 
hidden in the concept of time.. Without the appearance of 


- objects outside or without any concepts in the mind, time 


does not exist; neither can the objects nor the concepts 
themselves exist without time. The phenomenon of the ob- 
jects appearing to us as undergoing various changes — the 
mind which causes the opinion of the type — “In the past the 
objects were like this, now they are like this, in the future 
they will become such and such”- is caused by time alone. 


In the present time we transact with the perceptible objects 
in their totality as — “They exist”. Regarding some objects, 
which we remember as having existed in the past time, we 
transact as — “They have gone away, they do not exist 
now”. And regarding some other objects we transact as — 
“They existed then also, even now they are existing as they 
were or they exist with some differences”. In the future 
- time among those objects which can be perceived, regard- 

ing some we transact as — “Existing now, they will exist 
then also” —and regarding some others we transact as — 
- “Not existing now, they will come into being then”. Having 
believed that in all these transactions ‘time’ is continuously 
flowing, we have even conceived of means of knowing it 
by units of measurement like day, night, hour, minutes, etc. 
-- Even so, when a particular desirable experience disappears 
“we feel as if that experience disappeared very quickly, and 

an undesirable experience even while it exists or when we 
_ are anticipating a desirable experience to be gained in fu- 
ture, we feel as if time is being spent very slowly. All these 
are the aspects, which are hidden in the time concept. 


If we compare the time concepts that appear to us 
in the waking and the dream, both of them appear to be of 
the same nature. In both these ‘times’ — features like — the 
present experience, the past meniory and the future antici- 
pation - all these exist in common. The flux of time is 
flowing according to the respective circumstances only. By 
the waking standard the dream time appears to be small; 
but in the dream it did not appear in the least as small. We 
never felt therein in the manner — “For this event there is 
not enough time.” Some people opine that the dream time 
is hidden within the waking time and we should imagine a 
relationship between these two kinds of time in the manner 
of staging a drama within another drama. But unless we 
assume that the dream occurs within the waking we cannot 
say that in this waking time the dream time exists. These 
two time series are tied down to their respective states 
alone; the scenes of a particular state are tied down to the 
respective state alone. They cannot at all exist one without 
the other. This is the real state of affairs. 
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Let us now consider the question — “Whether the 
statement that —‘the waking world is always the same and 
the dream world is not like that’ — is in accordance with the 
real state of affairs or not?’ When we conceive that the 
waking world is always the same, which is this concept of 
time ‘always’? It is the waking time indeed. Did this appear 
in dream? No. Similarly, is it not reasonable to ask the 
question — “Does the dream world appear to be the same 
always in the dream time or not?” To this reasonable ques- 
tion there is only one answer; we have a feeling in the 
dream time that that dream world is one and the same only. 
But when we say that the dreams occur ‘each day’ and in a 
different manner, ‘the each day’ that we talk about, to 
which flux of time does it belong? Is it not the waking time 
alone? In that case, is it proper to object that the dream 
world is not restricted to the waking time? Just as the wak- 
ing world does not appear in the ‘dream current of time’, in 


the same manner, the dream world does not appear in ‘the: 


waking flux of time’; there is no wonder in this at all. 
Therefore, there is no superiority whatsoever accruing to 
the waking world from ‘time’. That waking world is related 
to its respective time, that is all. In the same manner, be- 
cause the dream world also is related to that state, it will 


‘ have to be said that in that dream world, there is no defect 


whatsoever in this regard. 


The Space and Causation Concepts That Appear in the 
Waking and the Dream Also Exist Independently 


The method of reasoning mentioned above should 
also be made applicable to the concepts of time and causa- 
tion of the waking and the dream also. For, just as the flux 
of time is different alone for those two states, in the same 
manner the concepts of space and causation also are differ- 
ent alone. Just as there is not one and the same common 
time for both the waking and the dream, there is no com- 
mon space or no common causation or cause-effect regula- 
tion too. Those particular space and causation are tied down 
to their respective state alone. In any case, there is no mu- 
tual relationship whatsoever between the categories of time, 


space and causation for these two states. A partial paralysis 
patient, who is asleep on the upper storey of his house, in 
Mysore, on the night of the New Moon Day, may dream as 
if he is swimming in order to keep himself alive in the * 
ocean of ‘Shaanti’ against the onslaught of the waves in the 
scorching afternoon sun. It being so, what relationship can 
be imagined to exist among the objects appearing in these - 
two states? It is also in the experience of everyone of us 
that the body, the senses, the mind, the intellect and the ego 
that are appearing in these two states are mutually quite 
queer. A one-eyed lame Brahmin mendicant, with a stub of | 
an arm, who is asleep having curled himsel* up in a dilapi- 
dated temple, after begging from house to house for alms 
during the day, may see a dream in which he, a courageous 
emperor, wins against his enemies in a war by wrestling, 
climbs up the royal elephant, accepts the warm reception of 
his subordinate kings and is entering the capital. Thus be- 
tween the body, the senses etc. of these two kinds with ex- 
tremely queer characteristics what relationship can be 
imagined? Can it be said that these two are the events hap- 
pening at the same time and to one individual? To those 


_ who say that dream is a refinement of waking, all the-de- 


scriptions mentioned above are hindrances. For, if the mind 
in both the states is the same, then the refinement can be 
imagined. To say that in the past an experience was gained 
and then as a result of refinement another experience was 
gained also, the flow of time has perforce to be one and the 
same. But there is no time that is common to both the 
waking and the dream. Neither both of them are existing in 
one space; in each of them, different modes of time and 
space exist. It being so, where can there be any cause-effect 
relationship between these states? If that is not there, on 
what ground can the argument that —‘Dream is caused by a 
latent impression of the waking’ — be sustained? 


Defect in the Opinion that in the Waking Time 
Dreams Occur 


In the objection — “In one night alone dreams with- 
out number may occur; among them no one dream occurs 
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like the other” — in view of the details mentioned above, it 
is established that there is no stuff at all. For, what we un- 
see by the phrase — ‘in one night alone’ — that belongs 

o the waking time. But by the deliberation we have made 
so far it is decided that there is no relationship whatsoever 
between the waking time and the dream time. Therefore, 
though our saying — “TI slept for one hour and got up; during 
time I had two or three different dreams” — may be said to 
be proper from the viewpoint of the waking transactions, it 
is not proper from the viewpoint of deciding the Reality. 
For, in the waking time, the dream never occurs at all. It 
‘being so, it amounts to saying that the statement that — ‘in 
one night dreams without number occur’ — has no meaning 
at all. In the same mannér, the objections of the type — “In a 
quarter-of-an-hour’s sleep I dreamt as having transacted for 
fifty years! On thetip of a needle thousands of fighters ap- 
peared to stand and fight! However much I ate there, I did 
not get satiated! How-can the dream be true?” — also must 
be understood to crop up from the defect of sticking the 
waking time-space-causation categories to the dream. In 
this manner, if the waking I which sees the dream is shut 
and the dream is seen from the dream viewpoint alone — 
look, how it appears: If any particular dream among dreams 
that occur without number is chosen and examined, that 
will be equal to the waking alone. Without taking into the 
reckoning even the least of the time, space etc. or the wak- 
ing events or the waking itself, our feelings and transac- 
tions are carried on there (i.e. in the dream). Therefore, 
whichever dream it may be,, it does not occur in the waking 
time at all; therefore, it is not possible to measure the 
dreams in the manner — ‘dreams occurred in so much time’ 
— with the waking standard of time. In reality, dream and 
waking — both these are independent states alone. 


The Whole of Dream for the Time Being, i.e. During its 
Occurrence, Appears to be ‘Waking’ Alone 


Now at the end of this examination, one more ob- 


jection remains to be solved: “After waking up from a 
dream we have a knowledge in the manner — ‘what I saw 
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not falsified is real” — 
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till now, was a dream, not true’ — but in which other state 
does the waking get falsified? The whole of the dream is 
falsified, whereas the waking is never falsified at all. In the 
ultimate analysis, does this difference at least remain valid 
or not?” In this objection the fact that the distinction of the 
type — “That which is falsified is illusory and that which is 
has been assumed is clear. However 
much utility there may be to logic by this distinction, but by 
assuming this difference it is not at all going to help us in 
determining what Reality is. For, all that appears to us 
during delusion seems to be true only at that moment. 
Therefore, by this assumption it did not amount to our 
finding any special feature to help determine the question — 
“Whether a particular vision which we have believed to be 
true is true or whether it is a mere appearance?” In the pre- 
sent context, the regulation, viz. “That which is falsified is 
dream, that which is not falsified is waking” — is men- 
tioned, is it not so? By using this regulation it is not possi- 
ble at all to cognise in the manner — ‘Such and such a 
dream’. For, when dream occurs, we do not have at all the 
knowledge in the manner — “This is going to be falsified in 
the future, hence it is a dream. In that state always the 
knowledge of the type — “This is waking alone” — is ob- 
tained. Thus, when the whole of the state that is in one’s 
experience appears to be waking alone and real only, of 
what use is the regulation — “That which sis falsified i is 
dream?” 


There is a certain experience, which gives a greater 
support to what we have stated so far. That we will now 
bring home to the readers. As stated above, every dream 
that occurs to us, at that moment appears to be waking 
alone. Therefore, the time that exists therein is divided, just 
as the waking time only into ‘past, future, now at present.’ 
There being many wakings in the past and in the future, it 
appears as if all of them are related to that waking alone. 
Not only that, besides occurring to us as if there are many 
dreams — inferior to that waking — having been experienced 


- before that waking state, it also appears as if that none of 


those dreams was any other whatsoever. We believe at that 


time also that ‘waking states’ only are always of one and 
the same form. Assume that, when you were in one par- 
ticular dream in such dreams, you had started discussing 
the present topic with any one person; then, assume also 
that the other person argued that there is no difference 
whatsoever between dream and waking. At that moment, 


-with what belief regarding that dream which was appearing 


to you as waking were you arguing? Would you not have 
persisted arguing at that moment also that that dream was 
really waking alone and that state was superior in all re- 
spects to the state, which you had reckoned to be a dream? 
Would you have evaluated the dream, which you had then 
reckoned as waking,, even an iota less than the state, which 
you have now really believed as waking? Never. Would 
you not have endeavoured to establish, just as it is being 
done at present, then also in that first dream, the difference 
between the dream with which you had identification as 
waking alone and the ‘dreams’, which you had conceived 
therein as dreams only of inferior value? If you were to ex- 


_ amine dispassionately your experience and then answer, 


you will invariably agree to all this stated above with an 
affirmative ‘Yes’ only. Therefore, the conclusion on the 
whole is: When the dream occurs to us, it appears to be true 
just as the waking alone; then we may see within it another 
dream which has occurred and gone. In that circumstance, 

really there is no particular fixed flow of time common to 
the dream, which we have reckoned as waking, and that 
inner dream which we have conceived as dream. Our con- 
ception then that those states have come and gone one after 
another in one series of time is mere delusion alone. In the 
same manner, there is no particular flow of time at all, 
which interlinks the state, which we now know to be wak- 

ing and the states, which we have conceived as dreams. 

Therefore, it is established that to say that either the waking 
occurs after the dream or the dream occurs after the waking 
is only a delusion caused by the identification with the 
waking and nothing else whatsoever. 


Conclusion of the Comparison Between 
Waking and Dream 


If the whole gamut of deliberation made so far is 
‘condensed into one sentence and stated, it will be: The state 
which we can cognise in the manner — “This is waking” — 
does not exist at all; for, every state in which there exists 
the knowledge of a second entity, in other words, knowl- 
edge of duality, when it being experienced it strikes as if it 
is waking alone. Looking from the viewpoint of ‘a state 
being conceived as waking alone’ we think that there is a 
dream inferior to it. But we do have the remembrance too 
of the fact that the other state, which we call ‘dream’, also 
flash as being waking alone which had retained in its womb 
another dream. Thus, these two, viz. waking and dream, are 


relative concepts alone and not that the division of waking 


and dream does exist independently in truth. In this man- 
ner, in both the states which flash to our mind the external 
physical world and corporeally those which are seeing the 
world, viz. our body, mind, vital force, intellect, and ego — 
all these are appearing independently alone. Just as the 
body, the mind etc. which exist in one state, we can see the 
body, the mind etc. in the other state also. But, either be- 


tween the bodies and the minds of the two states or be- 


tween the objects of the two worlds appearing within those 
states there does not exist any relationship whatsoever. 
Time, Space, causation etc. — these also are existing inde- 
pendently alone in each state. In both these two states our 


transactions and likes, dislikes, elations, grief etc. which are: 


caused by them exist in common. In both states, like us 
only, there exist many other people and appear to be car- 
rying on transactions with us. In both the states we have 
concepts of certitude. As regards the state, which we con- 
ceive to be a dream in relation to that original state, we get 
a feeling of the existence of characteristics like uncertainty, 
variety and mutually being queer etc. In both these two 
states, we feel as if the state we reckon as waking occurs in 
common to many people and only the deep sleep and dream 
states occur individually to each one of us. In any case, it is 
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not possible at all to conceive of any difference between the 
essential natures of these two states. 


The notion that between these two states the dream 


is caused by the latent impressions of the waking is com- 
mon to all people. For this notion the identification with the 
waking alone is the cause and nothing else. Seen from one 


point of view, just as there appear to be reasons to believe — 


that the effect of the waking is caused on the dream, there 
are also means to believe that the effect of the dream is 
caused on the waking as well. For example, the effect of 
experiences like happiness and fear etc. born out of some 
visions, which we have seen in the dream, is caused in the 
waking too. The person who has seen a tiger in his dream 
becomes afraid and screaming wildly wakes up; even after 
waking up, as a result of that fear, he is likely to get tem- 
perature. There are also persons who really meet in their 


waking holy persons whom they had seen in their dreams 


and obtain their grace. It is in the experience of some of us 
that the events which were seen in the dream as having 
really occurred in the waking. There are some persons too 
who find out in their dreams answers to problems of the 
waking which seem to be knotty and have experienced their 
fruits in the waking. There are also instances of two per- 
sons dreaming as if having seen each other in their respec- 
tive dreams and after waking up each saying: “I saw you in 
my dream.” For all these reasons it can be said that the ef- 
fect of the dream also is caused on the waking. But all this 
is the outcome of the dry logic used on the assumption not 
only of the dream and the waking being endowed with dif- 
ferent characteristics but also of the fact that latent impres- 
sions can attain the forms of external objects. The fact that 
dream and waking are both similar types of states has been 
so far clarified by us; the fact that no latent impression 
whatsoever can attain the form of an external object also 
has been established by us on the strength of universal ex- 
perience. Therefore, the real philosophical teaching is that 
the dream does not cause any effect on the waking; the 
waking also does not cause any effect on the dream. The 
fact that -‘These two states mutually change each other’ - 


is a mere delusion alone is immediately realised if the expe- 
rience of a dream occurring within a dream is discerned by 


‘the mind. For, there in the dream also the inner dream and 
_ the outer dream which seems to have concealed the former « 


within itself appear to be mutually causing effect on each 
other; it appears that between them one is a dream and the 
other is waking. Even so, it is clear that all that is delusion 
only. In order to realise that there is no kind of relationship 
whatsoever between the dream and the waking one should 
keep in mind, as we have stated above, the fact that there is 
neither the time nor the space at all which connect both of 
them. There is no relationship at-all between the dream, 
which appears as if it is waking, and the dream, which 
flashes within the former as a dream. Similarly between the 
state which we have now conceived as the waking and the 
state which i is appearing to us to be within it as a dream 
there is no relationship at all. Betweeri the snake and the 
stream of water which are seen through delusion in a rope 
there is no relationship whatsoever. When one of them ap- 
pears, the other does not appear. In reality, both of them do 
not exist at all in their own forms. Similarly, in the case of 
the waking and the dream also it should be understood that 
they do not exist at all in their own forms. If seen from the 
empirical point of view, it is not false at all that the states of 
waking and dream occur to us. Just as we really experience 
‘the waking, in the same manner we experience the dream 


‘also really only. In this sense, ‘both these are real, one as 


much as the other. With regard to either the waking or the 
dream, there does not exist any extraordinary and distinc- 
tive characteristic. It is not possible at all to say that one is 
superior and the other is inferior..But it is not possible to 
say from the Absolute viewpoint that they are real. 


Some people accept that the dream is as real as the 
waking. What they say is: Let it be. If the dream is not of 
an inferior grade compared to the waking; but what hurdle 
is there to say that both these two states exist réally in their 
respective forms? Why should it not be assumed that they 
exist really in their respective forms? Many wakings occur 
lo us; similarly, many dreams also occur. In each one of 
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these two kinds of states there exists a separate world; why 

should it:not be said that all these worlds really exist in the 

states of their respective levels? These worlds may not go 

from one state to another; therefore, you may even say that 

these belong to different species. But, how can it be said 

that they are not teal at all and that existence of all of them 
‘is one and the same? Fi 


People who ask in all these ways have not deliber- 
ated upon what is meant by reality. The reader must re- 
member what we have previously discussed about this 
topic. Is it possible to reckon that either the world, which is 
confined to its respective state, or the state, which is said to 
exist only during the time of its respective appearance, is fit 
to attain the existence of the Witness who witnesses it and 
exists independently without depending upon or being un- 
der the obligation of any time, space or causation whatso- 
ever? Never it is possible. Therefore, the waking and the 
dream are not absolutely real in the forms they appear to 
be; they do not at all have any existence other than the P.E. 
of the Witness, which illumines them. That they exist by 
themselves is false. That they in those forms, i.e. as states, 
have either any temporal or spatial relationship is false 
alone; that they, by virtue of the cause-effect concept, are 
caused one by the other is also false only. In the forms of 
their appearance, between them none is having a higher 
value than the other; in the natures of their existence be- 
tween them none is separate from the existence of the Wit- 
ness. As already stated, because the Witness is P.E. alone, 
That Itself is the waking and the dream; they are really the 
~ PE, alone; P.E. alone is their Absolute Reality. Therefore, 
there is no cbjection whatsoever against the philosophical 
teaching, viz. “P.E. alone is everything”. - 
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THE NATURE OF PURE EXISTENCE 


The Misconceptions That Common People Have 
Regarding Deep Sleep 


We will conclude this chapter by gathering to- 
gether the various facts that have been established in the 
matter of P.E. by the deliberation that we have carried out 
so far. For this task as the most important one, we will take 
the experience of deep sleep as the basis. First of all, we 


should consider the question — “What is meant-by deep - 


sleep?” It can be stated with a sense of plenitude that 
among the three states of waking, dream and deep sleep, 


the magnitude of the misconception that is-caused regard- | 


ing the third one, i.e. deep sleep, is not caused with regard 
to the remaining two. Even if it is stated — “If the essential 
nature of that state is fully discerned, then it amounts to 
possessing all the secrets about the Absolute Reality” — that 
will not-be an exaggeration. People are experiencing deep 
sleep every day, but they do not deliberate at all upon its 
essential nature even the least bit. It appears as if many 
people have assumed that deep sleep means ‘a kind of non- 
existence’ alone. For, if anyone is asked — ‘What is meant 
by sleep?’ — he will answer in the manner: 


“That state which exists without any sensory 
knowledge, without any mental reasoning alone is sleep; 
therein there exists no kinds of happiness or grief, no likes 
or dislikes, no mode of transaction whatsoever.” But 
merely saying that in deep sleep there exists nothing what- 
soever, is its description completed? Should not one discern 
at all as to what kind of a state it is? If deep sleep were a 
mere non-existence where the senses or the means of 
knowledge were not functioning, if in it there were no 


benefit whatsoever accruing which could be stipr'ated in 
the form of injunctions, then why is it that every cr. .ure is 
daily hankering after it? | 


We are believing generally that when we are 
asleep, we are lying in a particular corner of the world, and 
although we are lying like that without the knowledge of 
the world outside us, that world in and by itself, being con- 
fined to the regulations of time, space and causation, 1s 
constantly changing.. But, is the world capable of existing 
by itself? We have previously made it clear that the world 
that appears in our waking is confined to that state alone, 
and that the statement made to the effect that — “Even when 
we are not awake, that world exists as it is” — has no 
meaning at all. Apart from this, when we assume that out- 
side the deep sleep state there exists the world, does it not 
amount to our conceiving that deep sleep means either a 
room or a compartment or any other particular region with 
limitations? Deep. sleep is an experience only and not a 
substance, which can ‘exist in time and space. Even so, we 
are conceiving of an outside and an inside in that state — is 
this not wrong? 


From the empirical viewpoint it is proper only to 
say: “While I am asleep, another person may be awake, and 
he may say so when I wake up; therefore, the world must 
exist during the time of our deep sleep.” But, for determin- 
ing the U.R. how can'this viewpoint be helpful? ‘I’, another 
person — all am belonging to the waking world. From the 
viewpoint of the waking, we say like — ‘I’, ‘ you’, ‘another’ 
— is proper; but , when seen from the viewpoint of deep — 
sleep, where does this ‘I’ exist, or ‘you’ exist? ; 


Anyone may doubt: “When we wake up, we see the 
same world. But when we get up from deep sleep and are 
seeing a world outside us, how to determine whether we are 
awake or seeing a dream?” We must again remember here 
what has been decided in the previous section, viz. there is 
no difference whatsoever between waking and dream. In 
the dream we get the illusion that alu:.ys we see the same 


world; but, there is no acceptance by anyone at all of the 
. atement: “That alone is true”. Why this partiality with 
regard to the waking world alone? Why should not the no- 
tion — “Here in the waking we saw the same world” — be a 
delusion just as in the dream? Therefore, the belief that 
outside the deep sleep there exists a world is not helpful in 
the determination of the U.R.; hence, the opinion that we 
_ remain in one part of the world and are asleep is not logi- 
cally pure and blemish-less. In the same way — 


The opinion that — “In order to overcome the ex- 
haustion that we had obtained in our waking the state in 
which we get rest is itself deep sleep” — also is not proper. 
For, the notion that the body, the senses etc. which have got 
exhausted by doing work in the waking exist in deep sleep 
also is subsumed in the belief that — “The waking world 
exists in deep sleep only” — and hence, this is also contra- 
dictory logically, just like the former argument. 


Keeping all this in mind, if we deliberate, the deci- 
sion that emerges is this much: Because we say that the 
essential nature of deep sleep either from the waking or the 
dream viewpoint, it appears as.of a nature of non-existence. 
In reality, deep sleep is not merely the non-existence of 


either the dream or the waking; neither is it a state in which’ 


the senses and the mind remain quiescent without func- 
tioning. It is also wrong to say that the world exists outside 
deep sleep. All these are the wrong beliefs that we have 
. formed regarding deep sleep from the waking viewpoint. 


Deep Sleep Means P.E. 


In that case, the question — “What is really the es- 
sential nature of deep sleep?” — looms large before us. In 
reality, it is not a ‘state’ at all. For, if we are to assume the 
meaning of a ‘state’ as a special feature caused by time, 
then deep sleep does not become a state. For, we do not 
have experience of any time whatsoever within deep sleep. 
On the other hand, we can also adduce another meaning — 
“Jt is a manner of appearance of the U.R.” — to the word 
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‘state’. From that viewpoint also, deep sleep does not be- 
come a state. For, in deep sleep nothing whatsoever appears 
at all. If it is said — “In that case, does deep sleep mean pure 
essencelessness?” — it is not so. For, therein we exist; be- 
cause the Witness, which is our P.E., exists therein alone, it 
has become possible for us in the waking to deliberate with 
regard to deep sleep as well as communicate about it to 
others. It is possible for anyone to doubt in the manner — “If 
I exist in deep sleep, why is it not known as ‘I’?” For, in 
deep sleep ‘I’ notion does not exist in the form of ‘I’. The 
notion of ‘I’ desiderates the relationship of you, he, an- 
other. In deep sleep there is no scope whatsoever for the 


divisions and differences of the type of I, you, he to exist. 


For the divisions and differences to exist the time and the 
space categories alone are the cause; but in deep sleep nei- 
ther time nor space exists at all. When we know by means 
of the I.E. both the waking and the dream in their totality as 
one lump, we do so in the form of Witness; in that same 
form alone, we Intuit deep sleep also. If properly observed, 
to say that —-“We know deep sleep” — also becomes a mis- 


conception alone. For, therein there does not exist anything 


whatsoever as an object to know. -(Bri. 4-3-23). Even our 
statement — “There nothing whatsoever existed; this is my 
experience" - is one made by comparing the experience of 
duality that occurs to us in the waking. In reality, in deep 
sleep, because there was no object whatsoever, there was 
no subject too. Even the statement — “In other states our 
Aatman who is the Witness for the Anaatman, which is dif- 
ferent from Him, is a Witness to the non-existence of any 
Anaatman in deep sleep” — is also made in a secondary 
sense only. And, it is also tarnished by the waking view- 
point. Just as we conceive that a lamp illumines objects in 
front of it as also it illumines their non-existence, similarly 
in one sense we can conceive that in deep sleep Aatman 
also is a Witness to the non-existence of anything whatso- 
ever. If observed from the deep sleep viewpoint, it is not 
possible at all to say that Aatman witnesses there in deep 
sleep any existing object or non-existing object; for, there is 
no scope at all there either for anything to exist or not to 
exist in any manner. Therefore, then the Witness is not a 


Witness at all; He is P.E. Hence, whether it is said ‘deep 
sleep’ or P.E., it is all one and the same. This alone is the 
philosophical teaching that remains valid till the end. 


In P.E. There are No Divisions Like Manifested and 
Unmanifested, Mutable and Immutable 


Now to the question as to what happens to the — 
whole world in deep sleep an answer can easily be given. 
As the phenomenon of the world is confined to its own re- 
spective state, it does not exist at all either inside or outside 
deep sleep. Just as there is no taint of time in deep sleep, 
similarly there is no taint of space also; hence there are no 
inside and outside to deep sleep. This we have already ex- . 
plained. Thus deep sleep means P.E. alone and It becomes 
established that therein no other thing exists at all. Even the 
statement of the Shruti that — ‘In deep sleep the world 
merges in P.E.’ — is only a statement made from the em- 
pirical viewpoint alone; for, we have clarified that the phe- 
nomenon of the world is P.E. alone and that apart from P.E. 
the world does not exist at all. Because the universe itself is 
a conglomeration of time-space-causation categories, if it is 
said either that the world as a whole goes somewhere or 
that it comes from somewhere it conveys no meaning at all. 
Though the universe appears to us as if it is eternally 
changing, the entire universe is not a train of railway 
coaches which goes from one place to another; the whole 
world does not exist in one region or in one time. It being 
so, it would not be in keeping with reasoning to say either 
that the world comes out of deep sleep which is of the na- 
ture of P.E. or enters into it. In reality, it does not exist at 
all. For, the world does not exist apart from its state, the 
state does not exist apart from P.E. for that reason only, 
Gaudapaada has stated: "If “he world were existing, it 
would have gone; all this duality is mere illusion only; in 
reality, non-duality alone (P.E.) exists” — (Maan. Kaa.1- 
17). Between P.E. and the waking and the dream states 
there does not exist any cause-effect relationship. The 
world, having been imbued with various forms in the wak- 
ing and in the dream, does not get hidden without being 
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seen in the deep sleep. The manifested world as well as the 
_ world which is said to be merged in Aatman, i.e. unmani- 
fested world, is in the absolute sense in Aatman Himself 
who is of the essential nature of P.E., without a second. The 
statement that — ‘the world is born from Aatman’ — is made 
in the Shruti for two purposes. Just as what is born out of 
clay is clay alone, what is born out of Aatman or P.E. is 
Aatman alone or of the essential nature of P.E.; just as the 
rope is not different from the rope-snake, the world is not 
different from Aatman — to help create such a knowledge is 
one purpose (Maan.Kaa.2-17;3-15; Soo. Bhaa.2-1-14). The 
path of meditations is not included in the system of deter- 
mining the U.R. that we have now followed; that path being 
concerned with observance of. certain disciplines with de- 
votion we have to deal with the relationship between that 
path and the philosophical teaching of Vedaanta separately. 
When observed through the viewpoint of the deliberation 
on the U.R. the fact that-no world has ever been born or 
created is alone the absolute truth. — (Soo.Bhaa.2-1-7; 
Maan.Kaa.2-32). If one wants to know the ‘Ajaativaada’ 
i.e. the theory of non-creation of the universe, which is in 
agreement with the Vedaantic teaching that — ‘The P.E. 
called Aatman alone is the U.R.” — as well as — “The phe- 
nomenon of the world never at all was born from that P.E.” 
— then one should read Sri Gandapaadaachaarya’s Maan- 
dookya Kaarikas. Then the excellent teaching that the con- 
cept of cause-effect is totally a delusion will be imbibed by 
the mind of the reader. For the statements made by Sri 
Shankara like — ‘Names and forms are conceived in Aat- 
man through misconception’ — (Soo. Bhaa. 2-1-14) and — 
“They, not being anything different from Aatman, are Aat- 
man alone” — what we have delineated here alone is the 
opinion. Therefore, P.E. in Its essential nature is neither 
manifested nor unmanifested; neither one that gets trans- 


formed nor changed. All these phenomena, like getting 


manifested or being unmanifested etc. are false appearances 
that are conceived to exist in that P.E. alone from the wak- 
ing viewpoint. 
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THE ESSENTIAL SATCHIDAANANDA 
P.E. is Neither the Object Nor the Subject 


Aatman of the form of P.E. is not an object to 
anything whatsoever. Although we have delineated above 
that the states as well as the world that appear as objects are 
in their essential nature P.E. alone, it should not be con- 
ceived that P.E. means literally ‘Clean Existence’ which 
remains after removing all the characteristics of a particular 
object. Not only is it possible for P.E. of the form of an 
object, being devoid of characteristics, to be observed by 
us, but also the objective form, being merely a concept of 
the mind, is as much a misconception as a hom of a hare. 
Why we call Aatman — “P.E.” — is because in It there is no 
possibility of stating any characteristics whatsoever. To 
denote that Entity of Aatman no mental concept is capable. 
The mental concep 1s capable of denoting only the objec- 
tive forms like substance, quality, action, species, relation- 
ship, non-existence. But Aatman is not an object at all with 
these features. Even when He is appearing in the forms of 
all things as objects, like the state, the world, the substances 


existing in the world, Aatman who is illumining them exists - 


as of the form of the Witness only, being the subject of all 
those phenomena. Even so, it cannot even be said that He is 
a subject. For, He in His essential nature Itself called “deep 
sleep’, being neither the object nor the subject, He is the 


substratum for both these. From that origin of P.E. alone, — 


called ‘Aatman’, the two offshoots of object and subject get 
manifested in the waking and the dream as being eternally 
related and then become merged into One in deep sleep. 


P.E. is Neither Essencelessness Nor is It a 
Thing Born From Another 


Although it is not possible to objectify the essential 
nature of P. E. through any percept and to describe It 
through any statement, It is not essencelessness. For, It is 
the inner essence Itself of all of us. In Sanskrit, the epithet 
used for that Aatman or P.E. viz. ‘Pratyagaatman’ or the 
innermost Self, has this meaning alone. That Aatman who 
is mentioned in the manner — “That is Reality, That is Aat- 


man, That alone thou art” — (Chh. Up. 6-8-7) is That P. E. 
alone. For the fact that P.E:is our Aatman, our daily expe- 
rience alone of the nature of saying: “I alone slept, dreamt 
and woke up” —-which is a feeling that all the three states 
belong to us only, is the support. For, it is not possible for 
anything else other than This. P.E. which observes all the 
three states as a Witness to say that — “I alone exist in all 
those three states”. We can cast aside all our extraneous 
forms but it is not possible to cast aside our nature of P.E. 
We have found out that everything is manifested by P.E. by 
the examination of the three states. It is not even possible to 
imagine that P.E. must have been born from anything else. 
For, the statement that — “P.E. is caused from P.E. alone” — 
has no meaning. To draw apart that P.E. from the empirical 
existence with special features of the states, the world and 
the material objects is contradictory to everyone’s experi- 
ence; for, all those phenomena are manifested in P.E. alone. 

It is not possible at all to cause or create them from es- 
sencelessness, because essencelessnéss means — ‘A thing in 
which nothing whatsoever exists’ — only. Therefore, “Sat, 

that is, P.E. is not born from anything else” — (Soo. Bhaa. 

2-3-9). Hence, there is no logical device to say either that 

this P.E. which we can cognise directly through our LE. 

and which is our Aatman, is not the U.R. Or, That it is es- 

sencelessnéss. | 


P.E. is of the Form of Pure Knowledge (Cons-iousness) 
and Pure Happiness (Bliss) 


_ Although all through this chapter we have made an 
attempt only to find out the Absolute Reality of P.E., be- 
cause of the fact that no existence whatsoever is established 


‘ without the P.E. of the Witness as well as of the fact that 


P.E. or the Witness is of the essential nature of P.C. (P.C.) 
alone, what we have so far called P-E. is of the essential 
nature of P.C. too. Because this P.E. is our Aatman, It alone 
is predominant in all things that are said to be dear to us; 
therefore, this P.E. is of the essential nature of Pure Happi- 
ness also. When we endeavoured to find out the Absolute 
Reality of Existence, we Intuited It in Its own form first in 


deep sleep alone. Therefore, it is but natural to anticipate 


that That U.R. exists therein in deep sleep in the form of . 


P.C. as well as in the form of Pure Happiness, just as It ex- 
ists in the form of P.E. This anticipation cannot be futile at 
all. For, to say that It existed in deep sleep in the form of 
P.E. our experience of deep sleep alone was the basis and 
hence it becomes established that It existed there in the 
deep sleep in the form of P.C. In the experience of the na- 
ture of — “I was asleep so far, I did not know anything” — 
the following three factors are implicit: “I was in deep 


sleep”; “I was in the form of P.C.”; “Therein no object of: 


knowledge whatsoever was perceived”. This experience 
implies not only saying that — “I in deep sleep existed in the 
form of P.E. which was devoid of characteristics, divisions 
and differences” — but also saying that — “I existed in the 
form of P.C. without any perceptible object”. In the same 
manner, because we hanker after deep sleep with a desire — 
“I should get sleep, no dream whatsoever should come in 
the way of my deep sleep” — and because after we wake up 
we get the memory of the nature of _ “I slept happily. No 
hardship or harm from anything whatsoever was encoun- 
tered” — there is valid support to say that in deep sleep ours 
is a nature of Bliss par excellence which is devoid of any 
substrate, any object, any characteristic. Thus, because the 
fact that — “This One U.R. alone exists in the three forms of 
P.E., P.C. and Pure Happiness” - becomes clear to us from 
the I.E. of deep sleep alone, how important is the delibera- 
tion of this state for our present consideration — this fact 
emerges out boldly. Just as by the consideration so far 
made about the three states many invaluable facts regarding 
P.E. have come to light, similarly by the consideration of 
the three states from the standpoints of P.C. and Pure Hap- 
piness many more invaluable facts we come to know. 


It is an important tenet in Advaita Vedaanta that 
the epithet of Sat-Chit-Aananda used for Brahman or Aat- 
man in the Upanishads is not comprising three different 
aspects like ‘Sat’ (P.E.), Chit (P.C.) and Aananda (Pure 
Happiness). Though in our empirical dealings we differen- 
tiate among existence, consciousness and happiness, those 
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very words are used to qualify the Non-dual Aatman with a 
special significance attached to them by adding the words 
like ‘Pure’, ‘Absolute’, ‘Transcendental’, ‘Ultimate’. In the 
Paaramaarthik viewpoint ‘Existence’ is identical with 
‘Consciousness’ and ‘Happiness’. 


If the above method of examining the universal 
three states is adopted properly, then the true seeker will 
not find it difficult to discern the topics like: 1. Aatman 
alone is the Real or Absolute Knowledge or Consciousness; 
2. the three levels of Consciousness; 3. Absolute or Intui- 
tive Consciousness; 4. the different forms of Conscious- 
ness; 5. the divisions of correct knowledge, misconception « 
or wrong knowledge; 6. the Consciousness of waking and 
dream is one and the same; 7. the essential nature of Pure 
Knowledge (Consciousness) — as it was delineated in the 
case of P.E. By the same method analogous topics con- 
cerning Pure Happiness also can be discerned. 


CONCLUSIONS 


The Intuitive Vision of Sat-Chit-Aananda or 
Pure Existence-Consciousness-Bliss 


So far, in order to find the U.R., we have deliber- 
ated taking recourse to three viewpoints, viz. the P.E. 
viewpoint, the P.C. viewpoint and the P.H. viewpoint. Just 
like three participants in an event, stating their respective 
stories, Existence, Consciousness and Happiness — these 
three phenomena which we see in the empirical world have 
presented their respective stories in front of the judge, i.e. 
Experience. Because here the account of the one is similar 
to the accounts of the others, after reading one’s statement 
the other two statements appear to be echoes of the first. In 
the end when examined it was declared that Existence. 
Consciousness and Happiness — all these phenomena are 
one and the same U.R. and that U.R. alone is appearing to 
us here in three ways. 


! 


The Opinion of Vedaantins 


There exists a doubt among some aspirants with 
regard to the teaching — “There exists an U.R.”. There is an - 
opinion of some people that what appeats to us — that alone 
is the U.R. for us and apart from that there is no U.R. It is 


_the opinion of some others that it is impossible for man, 


who exists in one part of the world for some period of time 
only and then dies, to know by means of his little mtellect 
the U.R. Some others opine that because the world that ap- 
pears is flowing like a river of change continuously without 
a break, in it apart from change there does not exist any 
U.R. at all. The Vedaantins have determined that these two 
opinions too are not proper, and that although the world 
that appears before us is of a nature of change alone, there 
exists an U.R., which is beyond change, and man can find 
out That Entity. The philosophical truth that Vedaantins 
talk about is to be found in the Upanishads. Although in the 
Upanishads there exists a consideration of rituals as well as 
meditations, what is predominantly taught in the Upani- 
shads is the Knowledge of the U.R. or Brahman alone. Be- 
cause Jnaana means the proper knowledge alone, the 
Knowledge that is in keeping with LE. alone has been 
taught in the Upanishads in an aphoristic form. The state- 
ments of these Upanishads need not at all be believed be- 
cause they are sentences of the Upanishads; it is the opinion 
of the Vedaantins that everyone can deliberate upon the 
U.R. in the manner taught in the Upanishads and find out 
Intuitively the same. 


The Method of Examination of the Three States that 


Vedaantins Utilise 


For the deliberation on the U.R. in the philosophi- 
cal school of Vedaanta a certain extraordinary method is 
taught. After examining the three states, finding out the IE. 
by means of reasoning and deciding It alone is that method. 
In the world, because all the others reckon the waking 
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alone as important and see the other remaining states from 

the waking viewpoint, theirs is an incomplete viewpoint. 
Because Vedaantins alone examine with an unbiased out- 
look the three states which are perceptible to I.L., compare 
each with the other state, discard the worthless by means of 
reasoning and find out as to what is the U.R. of the whole 
gamut of experiences — theirs is a paramount philosophical 
teaching bom on the strength of a comprehensive outlook. 
In order to realise that that philosophical teaching is one 
that can never be falsified in any period of time, the means 
is to attain that U.R. of Vedaanta, which is beyond time, in 
one’s LE. alone. The protagonists of the other schools of 
philosophy too are stating that they are also utilising expe- 
rience and reasoning. But by ‘experience’ what they mean 
is of the waking; the reasoning too is of the waking alone. 
Therefore, what experience they refer to is incomplete and 
their reasoning is non-pervasive. What the Vedaantins 
adopt — that comprehensive I.E. and reasoning — they are 
more powerful than those adopted by the other schools of 
philosophy. Without realising as to what is meant by a 
state, there are people who deliberate upon the three states. 
But by their method the Non-dual U.R. of Aatman is not 
established. For, they are considering the essential natures 
of selves, which are distinct by virtue of their respective 
bodies (Maan. Bhaa. 3). i 


“The Essence of Vedaantic Philosophy 


The essence of Vedaantic philosophy is implied in 
one verse: “Brahman is the Reality, the world is a delusion, 
Jeeva is Brahman alone and not anything else; one who has 
known this is a Jeevanmukta — thus the drum of Vedaanta 
philosophy is proclaiming.” To wit, there is an U.R. which 
is eternally true (Satyam), P.C. (Inaanam), Pure Happiness 
(Aanandam). This U.R. is called ‘Brahman’, which means 
‘greater than all other things, an Entity beyond the limita- 
tions of time, space and causation categories’. There is an- 
other name for It, viz. ‘Bhooma’, which means ‘superabun- 
dance of greatness alone.’ Wherein nothing else is seen, 
nothing else is heard, nothing else is known, That alone is 
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Bhooma —(Chh. 7-22-1). This has yet another name; viz. 
‘Akshara’, which means ‘indestructible’. It has no changes 
like birth, growth, withering, wearing out, and destruction. 
Therefore, It has the name of ‘Sat’ or That, which really 
exists. ‘Purusha’ is one more name for It; because It exists 
in toto everywhere, It has been given this name. Because 
Brahman pervades all distinctions like time, space, states of 
Consciousness etc. and Itself shines in their forms also, to 
Brahman the name of ‘Purusha’ suits in all respects. The 
other Purushas (Jeevas) are not Purushas in the true sense; 
if they are called ‘Purushas’, then this Brahman will have 
to be called ‘Purushoattama’. It has also the nomenclature 
of ‘Aatman’, which means ‘essential nature of Being.’ 
Whatever moving or immobile creatures there are in the 
world, whatever inert things exist in this world — for all 
those things this Brahman alone is Aatman. In all these 
names one purport is implicit; that is — ‘Brahman is Ananta, 
endless or eternal.’ There are no time, space, and things 
devoid of It. Apart from It a second entity does not exist at 
all. So much meaning is implicit in the sentence — “Brahma 
Satyam”. 


If Brahman alone is true, where does the world 
come into the picture? Where do the Jeevas come into the 
picture? In other words, neither the world nor the Jeevas 
can be taken into the reckoning at all. In front of us there is 
a world comprising various kinds of creatures, things. This 
world further comprises time, space, and causation com- 
plex; in this world Jeevas, endowed with different levels of 
knowledge and with different mental make-ups are per- 
forming different kinds of actions and are experiencing 
various kinds of fruits according to their actions. How did 
all this come about? When these kinds of multifarious 
things exist, how can it be said that Brahman alone is the 
Reality? — thus the common people may get a doubt. To get 
rid of this doubt, one should undertake the examination of 
the three states of Consciousness. In the waking alone this 
world appears to us; but this does not exist in our dream. It 
keeps on appearing as if in each dream there exists a differ- 
ent world altogether. The world that exists in the waking 


does not exist in any dream whatsoever; that means ‘Tl’, 
‘others’, ‘moving and immobile creatures’, ‘the inert 
things’, ‘the earth and the sky’ — all these are different. Not 
a single part of the waking world appears in the dream. 
Even we attain a different form therein in the dream with 
different adjuncts like the body, the life force, the mind, the 
senses etc. Just as a worm gets transformed into a butterfly, 
we cannot say that because of some different cause therein, 
we attain a transformation. It is also not possible to think 
that just as a man becomes a woman as a result of a curse, 
there in the dream we obtain a different physical form. For, 
without any relationship whatsoever with the waking time 
and space, a newfound world with a time-space-causation 
complex of its own appears there in the dream. Thus be- 
cause in the dream the waking.world does not exist at all, 
because in the deep sleep neither the waking and the dream 
states nor their respective worlds exist at all, it becomes 


_ evident that apart from the states a separate world does not 


exist at all. What is called ‘the world’ is nothing but an ap- 
pearance that is seen within a state alone. Because our es- 
sential nature of Being, which is the Witness that observes 
this appearance, exists in all the three states, this our essen- 
tial nature of Being, the Witness, is nothing but the immu- 
table Brahman alone which appears in the forms of the 
states, comprising time-space-causation categories. Be- 
cause the world is merely an appearance that is seen for the 
time being, in that particular form it is not absolutely real 
like Brahman, and hence it is Mithyaa or an illusion; it can 
also be stated that it also is real in the form of Brahman 
alone. Whether it is said that the world is illusory or that it 
is real in the form of Brahman alone — both mean the same. 


In front of us many souls are appearing. They per- 
form various kinds of acts and in accordance with the time- 
space-causation regulations they are experiencing the fruits 
of their actions. To this doubt also now an answer has been 
found and this fact becomes evident. For, the souls appear 
to be many because of the adjuncts like the body, the senses 
etc. These adjuncts are seen only in our waking. In the 
dream they do not appear; in the deep sleep especially, eve- 


rything has merged in one and the same essential nature of 
Being, devoid of any adjunct whatsoever. Therefore, the 
statement that - "Various types of souls exist” — is made 
from the waking viewpoint alone. If it is observed from the 
comprehensive viewpoint of the three states, one and one 
Aatman alone exists. Nothing whatsoever, second to Him, 
exists at all. To the sentence — “Jeeva is Brahman alone” — 
this alone is the meaning. Knowing in the manner — “Like 
the other souls, I'am also a Jeeva” — is also done from the 
waking viewpoint alone. But when we know in the manner 
— “Jeevas are many” — what is the meaning we attach to the 
word ‘Jeeva’? If Jeeva means ‘I’, then ‘I’ cannot be many. 
The ‘TI’ notion is not an object too. If for the word ‘I’ the 
meaning of ‘I’ notion (Ahampratyayi) is given up and the 
meaning of ‘subject’ (Vishayi) is attached, even then ‘sub- 
ject’ cannot be many; that which objectifies all else, that 
alone is the subject. Such a thing is one and one only. Fur- 
ther, if for the word ‘I’ the meaning of ‘Witness’ is attrib- 
uted especially, then the Witness is never many and Its 
manifoldness cannot even be imagined. Anyway, the phe- 
nomenon of ‘many Jeevas’ is merely a notion that people 
have formed in their Vyavahaara alone, and there does not 
exist any experience, which can establish the manifoldness 
of Jeeva, nor does any device whatsoever exists to do so. 
Not only this; this phenomenon of Jeevatwa itself does not 
at all withstand the onslaughts of reasoning and experience. 
For instance, we keep saying that —“The ‘I’ who experi- 
ences the happiness and the grief of the waking as well as 
the dream is the Jeeva.” But to say that the ‘I’ which exists 
in the waking and the ‘I’ that exists in the dream are one 
and the same, what support of an experience is there? In the 
deep steep the phenomenon of ‘I’ itself does not exist. It 
being so, which is the ‘I’ that experiences all the three 
states? Its Absolute Truth is the Witness of the three states 
alone; that Witness is really Brahman alone. Therefore, to 
know that we are of the essential nature of the knower, the 
doer and the enjoyer is wrong. When observed from the 
viewpoint of the three states, we are not of the essential 
nature of the knower, but of the essential nature of P.C. 
Itself; we are not doers and enjoyers, but are of the essential 
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nature of Pure Biiss alone. Therefore, the Ultimate Truth is 
nothing but that - "I am of the essential nature of P.E.- 
Consciousness-Bliss alone”. Because for one who has In- 
tuitively known thus in the above manner no shackles of 
Samsaara exist, he is ever Liberated. This opinion is im- 
plicit in the sentence ~ ‘One who knows this Truth is a 
Jeevanmukta whiie in this present human body.’ 


Our Essence of Being is Indivisible and 
Undifferentiated 


In the world that appears to us there are divisions 
of the types — real, unreal; knowledge, ignorance; happi- 
ness, grief — existence, knowledge and happiness seem to 
be the qualities of certain objects; they seem to have birth 
and destruction too. Even so, these divisions and differ- 
ences are mere appearances only. Although it appears that 
we observe these divisions in the waking and experience 
them too, in deep sleep we exist in the form of P.E., P.C., 
and P.H., devoid of divisions and differentiations. Because 
in deep sleep these names and forms have merged in our 
essential nature of Being alone, to say that — ‘In the waking 
divisions and differentiations have been caused to that es- 
sential nature of Being by those names and forms’ — also is 
mere misconception. Our thinking that - ‘In deep sleep 
there does not exist anything whatsoever and that there we 


suffer from forgetfulness and that there is non-existence of 


happiness and grief’ - is from the waking viewpoint alone. 
From that belief there is no harm to the philosophical truth 
based on a comprehensive viewpoint of the three states of 
Consciousness. 


Even the Phenomenon of the Three States of 
Consciousness is Merely a Device to Know the U.R. 


It should not be believed that in the waking the 
U.R. gets transformed into the forms of Jeeva and the Jagat; 
there we experience Samsaara and in deep sleep all these 
somehow dissolve and get merged in one Reality only. For, 
deep sleep, dream and waking — among these three phe- 


nomena there is no kind of relationship of time, space and 
causation. These three states are merely the false appear-. 
ances that are seen in the U.R. these do not exist one by the 
side of another, nor do they occur as events one after an- 
other. Only by observing from the waking viewpoint one 
has to bring to mind the concepts of the dream and the deep 
sleep; by comparing with the dream and the deep sleep. 
states one has to form the concept of the type — “This is 
waking”. When we do not compare one with another, no 
state is in itself waking, dream or deep sleep. Such a dream 
alone is the phenomenon of Avasthaatraya! It being so, 
how unjustifiable it is to imagine the U.R. as having been- 
in one particular form in one of these states and then it 
having got transformed into another form in another state! 
Some people imagine that in the waking there exists a 
world made up of gross elements, in the dream that very 
world gets transformed into a world: made up of subtle ele- 
ments and in deep sleep it assumes the form of 
*Kaaranaavidyaa’ or ‘the causal ignorance’. This also is a 
vain imagination alone. For this too, there does not exist 
any support of any experience. In deep sleep as well as in 
the waking and the dream Aatman who is of the essential 
nature of the U.R. ever exists in the form of P.C. and P.H., 
exists ever devoid of the manifested world -(Bri. Bhaa. 
Vaa. 4-3-1908,1909). In deep sleep we are not conscious of 
the world, while we are conscious of it in the waking and 
the dream — this type of division itself is Maayaa caused by 
the waking viewpoint. For, as it is stated above, deep sleep, 
dream and waking — these three are a kind of dream alone — 
(Ait. Up. 1-12). This dream is caused to a Jeeva when he is 
in the sleep of the form of being ignorant of the U.R. of 
Aatman. When he wakes up from this beginningless sleep 
by Knowledge of the Self, he comes to know — “Aatman 
does not get born; He does not have deep sleep or dream; in 
fact, apart from Him there does not exist a second entity at 
all” — (Gau. Kaa. 1-16). Vedaanta does not say that the 
phenomenon of the states exists absolutely or in the ulti- 
mate analysis at all. To those who say that these three states 
exist, it depicts the essential nature of the Witness of these 
three phenomena and then delineates that that essential na- 
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ture of the Witness alone is the U.R. And that in It these 
phenomena of the three states too are a mere concept only. 
To the statement of the elders — “By super-impositions and 
rescissions (Adhyaaroapa and Apavaada), the Reality, 
which is devoid of the manifold world, is explained elabo- 
rately.” This alone is the real Vedaantic teaching. 


The Examination of the Experience of the Present 
Moment 


Any dialectician can frame an indiscriminate question like: 
“Statements about ‘previous states’ are all memory; to talk 
about ‘future states’ is mere anticipation. Therefore, our 
experience is purely belonging to the present moment. It 
being so, how can your formulating the philosophical truth 
on the foundation of dream and deep sleep be sustained? 
Now we are not sleeping, nor are we seeing any dream 
also; we are in the waking. Even the waking, barring the 
present moment, all the rest can be included either in the 
past memory or the future anticipation. The previous object 
does not exist now; the future object is not yet born. Be- 
sides, if the present moment is taken up for consideration, 
that too as soon as it is taken up — it escapes and becomes a 
thing of the past. It being so, where the question of deter- 
mination of the Reality on the support of the experience of 
the three states?” Even then, there is no harm for the philos- 


-ophical teaching of Vedaanta. Even if one remains saying 
_ “The present moment’s experience is beyond doubt and 
all else, being either memory or anticipation, cannot be the 
means or fruit” — it is not possible to discard dream and 
deep sleep experiences, which are universally accepted. 
For, even when saying — “At the present moment I am 
awake” — we have invariably the experiences of dream and 
deep sleep, which are quite queer when compared to the 
waking. If the concepts of dream and deep sleep are given 
up, the concept of waking itself cannot arise. This fact we 
have previously indicated. It is not possible to bundle up 
these experiences either in the memory or in anticipation, 
saying that they are either events previous to the present 
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moment or future events compared to the present moment. 
For, the fact that — “Memory as well as anticipation must be 
related to the present flow of time” — we come to know 
only that the nature of knowledge of the series of the previ- 
ous and future wakings. But whether it is deep sleep or 
dream, like the previous and future wakings, we do not 
reckon it in our experience that they belong to the line of 
the present series of time. Although now dream and deep 
sleep are perceptible to our Intuitive Experience, the facts 
that — “In the deep sleep there does not exist time itself, and 
in the dream another flux of time exists” — we reckon in our 
experience itself. Therefore, what we now assume as the 
experience of the present moment those phenomena also 
must perforce be included. Now, what are all the things that 
the present moment’s experience, comprise? The objects 
that are being known, viz. dream, deep sleep, the present 
moment’s waking, and the waking ‘I’ — the knower. It is 
not possible for anyone to avoid these two phenomena. The 
‘I’ that witnesses the dream, the deep sleep and the waking 
is one alone; there are no three witnesses one each for the 
three states. Besides, ‘deep sleep’ means the ‘I’ alone who 
is of the essential nature of P.C.; for, | am now experienc- 
ing ‘That’, and in That it appears to me that there does not 
exist any object whatsoever. Dream and waking — if these 
phenomena are observed keenly, both of them cannot co- 
exist; that means, if dream is taken into the reckoning, 


the waking goes out, and if waking is taken into the reck- 
oning, then the dream goes out. Therefore, to say that — 
“Mutually exclusive phenomena like dream and waking 
exist in one and the same moment of time” — will amount to 


rank in-discrimination; they will disappear merely by con- 


fronting them mutually. Because the present moment be- 
longs to the waking, which does not exist in dream, and the 
dream does not exist in the waking, the phenomenon of 
‘moment’ also will disappear. Anyway, it amounts to our 
saying — “Barring the Witnessing Principle, nothing else 
whatsoever has existence at all”- therefore, the facts that — 
“Because we assume the dream to be a ‘memory’, the pres- 
ent moment appears to be the waking” — and — “If the 


dream is observed from the dream viewpoint alone, the 
waking moment is not in any way superior to the dream” — 
are established. Especially, if observed from the deep sleep 
viewpoint, everything is brushed aside and the P.C. alone 
remains in Its own glory; for, to say — “I am now experi- 
encing deep sleep” — it is contradictory. The fact that it is 
not memory has been mentioned above already. Therefore, 
it becomes established that our essential nature of Being 
alone is appearing as the three states and all of them are 
equal to one another. It becomes evident that the phenome- 
non of deep sleep, dream and waking — all are U.R. alone 
and not anything else. Therefore, the truth that we men- 
tioned previously, viz. “The states are, like the reflection of 
our face that is seen in a mirror, merely universal phenom- 
ena which are used as device ta Intuit the form of reflection 
of the U.R. and not independent entities existing in and by 
themselves per se” — stands out as the final: verdict of Ve- 
daanta.. ot 
The Reason for Not Discussing Here the 
Theory of Khyaativaadas 


In this book so far, we have not discussed the theories on 
‘Khyaati’. The nacre-silver, the rope-snake etc. — how do 
these false objects appear? = theories, dealing with such 
questions are called ‘Khyaativaadas’ or theories regarding 


the appearance of false objects. Akhyaati, Anyathaakhyaati, 
Aatmakhyaati, Asatkhyaati, Anirvachaneeyakhyaati etc. 
such many theories about Khyaati exist among the dispu- 
tants of our country. Among the thinkers of the Western 
countries too these kinds of theories are abundant. As these 
theories of Khyaati are based on the logic of the waking 
viewpoint, they cannot become the final verdict; the defect 
of logic, viz. ‘there is no finality reached in logic’ — is ever 
inherent in those theories. Here, in this book, we have made 
an attempt to the extent possible, to bring home the teach- 
ing that — “The phenomenon of a false object is not differ- 
ent from P.E.; the phenomenon of ‘false knowledge’ is not 
different from P.C.; the phenomenon of ‘grief or misery’ is 


not different from P.H.” In our methodology the philo- 
sophical teaching that Pure Existence-Consciousness-Bliss 
alone, from the waking viewpoint, is manifesting Itself as 
the divisions of ‘real’ and ‘false’ etc. The existence, igno- 
rance and grief of the false appearance are merely the sem- 
blance of the U.R. — that means, that part of names and 
forms that appear in them are merely the semblance of the 
U.R. Even then, the parts of P.E., P.C. and P.H. of the Ul- 
timate Reality are concealed in them invariably —(Bri. Vaa. 
3-3-41). Therefore, just like we include the snake, which is 
a semblance of the rope, in the part ‘this’ alone which is 
appearing along with the rope alone, similarly our method- 
ology becomes a means to include the appearances of false 
forms in the Reality of P.E.-P.C.-P.H. only. Because the 
teaching evolved from this methodology stands on the sup- 
port of the comprehensive Intuitive Experience, there is no 
fear that this will be assailed some time or the other. 


The Examination of the Opinions of Those Who Say 
That — “Because the Knowledge of the U.R. is Beyond 
the Ambit of Logic, Attainment of the Intuitive Experi- 
ence Which Becomes One With That Reality Alone is 
the Right Path" 


The meaning of the statement about the Intuitive 
Knowledge of the U.R. of P.E.-P.C.-P.H., which we have 
propounded in this book, can be understood by everyone. 
As some among us Vedaantins say, we have not made any 
unacceptable division of the type — “The Knowledge of the 
U.R. is one, and Its Saakshaatkaara or materialisation is 
another.” Some ancient protagonists were saying that after 
knowing the unitary Knowledge of the Reality enunciated 
in the Vedas through the means of Vedic sentences, it is 
essential to get that Knowledge materialised, and for that 
purpose one has to practise Yoga. Even today, some people 
have the same opinion. “The U.R. is not attainable through 
dry logic. Therefore, merely by discussing no benefit ac- 
crues. Getting rid of mundane materialistic concepts as well 
as behaviour, we must imbibe profound feelings of love 
and devotion towards God and cultivate relevant behaviour 
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too; by the strength of that practice alone the materialisa- 
tion of the U.R. wiil occur” — thus some people among the 
present-day Vedaantins are saying. For the knowledge to 
accrue the mind has to be‘pure; if the mind has to be puri- 
fied, then the disciplines like Amaanitwa etc. are extremely 
essential; in this respect, no one has a different opinion. But 
some people are of the opinion that apart from the theoreti- 
cal knowledge of Aatman, the practical Saakshaatkaara of 
Aatman should be attained, and if that Saakshaatkaara has 
to accrue, Yoga practices as well as sublime devotion too 
are essential. This especially can never be justifiable. For, 
Saakshaatkaara of Aatman is not a scientific knowledge by 
which one’s being ‘possessed’ by God; we should never 
think that ‘attainment of ‘P.C. is a kind of excited or in- 
spired state; even if such a kind of emotion is attained by 
anyone, it will never remain as a permanent state. In case it 
remains permanent, then can it be determined as the U.R.? 


If the Saakshaatkaara of the U.R. were to be attained by - 


practising Yoga exercises or some other kinds of repetitive 
exercises (Prasankhyaana), that resultant state would be- 
come merely the experience of that particular individual 
and not the subject-matter of the treatise on the U.R. To 
correlate the extraordinary experiences of Yogis to the sci- 
ence of the U.R. will demolish the fundamental rule that the 
determination of the U.R. must and should be done on the 
support of the universal experiences here and now only. 
Many among us do not have the experiences of Yoga; it 
being so, to say that — “Yogis can create their own dreams, 
can transform them too; they are endowed with the extro- 
vert consciousness in their deep sleep; they are having the 
knowledge of the body which is created after the present 
body dies; although events of the past, the present and the 
future are hidden from us, for Yogis these are perceivable, 
etc. etc.” — is nothing but betraying one’s incapability in the 
examination about the U.R. The facts that — ‘Yoga is op- 
posed to the Truth of Vedaanta’ — (Br. Soo. 2-1-3) 

and ‘The Samaadhi that is attained through Yoga is 
not necessary for attainment of the purpose of Vedaantic 
science’ — (Bri. Bhaa. 1-4-7) — have been clarified by our 
forbears themselves. Another point is: The purpose of the 


human birth is not to ‘become’ one with the essential nature 
of Satya-Jnaana-Aananda at all. Really, all human beings, 
all creatures and even inanimate objects — are all of the es- 
sential nature of Satya-Jnaana-Aananda alone. But only 
because we do not ‘know’ that it is so, all the vicissitudes 
of mundane existence are being ‘experienced’. We are 
having the misconception that we are endowed with the 
mutability of the waking ego; we are having the innate be- 
lief that the body, the life force, the mind, the intellect and 
the ego — which exist in the waking, are all hindrances, 
which never spare us, or which we can n ever get rid of. 
This alone is Avidyaa. In deep sleep we may not be having 
the ‘binding’ of these phenomena; in Yoga Samaadhi and 
such other states too that binding may disappear. So what? 
All of them are ‘liberation’ for merely a fleeting moment of 
time. As soon as we wake up from deep sleep, as usual, all 
the vicissitudes of mundane human existence are mani- 
festing themselves before us. Even after getting out of 
Samaadhi, all the divisions like ‘I’, ‘the rest’, the distinc- 
tions of the knower, the means of knowledge, the known 
object; the distinctions of the doer, the means of action, the 
fruit of action; the distinctions of the enjoyer, the means of 
enjoyment and the object of enj joyment — all these will nec- 
essarily manifest themselves; like us many souls will ap- 
pear; once again the belief that — “These things seen are 
real” — will raise its head. For a real evaluation of the phe- 
nomena like Saakshaatkaara of a deity and Yoga Samaadhi, 
it will become quite essential to make an elaborate exami- 
nation of the Yoga philosophy. That topic is beyond the 
scope of this book. For the time being, it is enough if it is 
remembered that the fruits of any spiritual discipline of this 
type are not eternal. Therefore, what is to be attained by us 
is neither the disappearance of these distinctions nor their 
destruction; it is the destruction of the belief of Reality that 
we have naturally, but mis-conceivably, pledged in them. If 
as a result of making our deliberation based on the compre- 
hensive viewpoint of the three states of Consciousness, it is 
realised that - "All this is the division brought about by the 
viewpoint of Avidyaa’ — then immediately we will Intui- 
tively know that — “The world of this kind of various 
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divisions never existed at all apart from my Aatman of the 
essential nature of P.E.-P.C.-P.H.” — and we will have a 
sense of fulfillment of life’s goal. Therefore, we have 
described here the methodology of the three states of 
Consciousness alone that teaches such an auspicious philo- 
sophical Truth. 


BENEFITS OF THE KNOWLEDGE OF THE 
ULTIMATE REALITY 


The Disputes as well as Confrontations Among 
Philosophical Schools Will End 


po Anybody may ask the question — “What is the 
benefit accruing from the knowledge of the Vedaanta: . 


First and foremost, the scientific treatise on the 
UR. will propound a philosophical truth, which is beyond 
doubt. The viewpoint that is followed in this school of 
philosophy has taken for consideration all the three states. 
And what objects the other disputants can imagine are 
included in these three states alone — (Gau.Kaa.Bhaa. 4-88). 
For those reasons, we will not be liable to the defect of 
incompleteness, a lack of comprehensive outlook of the 
type — ‘Such and such an entity has not been taken into the 
reckoning’, i.e. no defect of contradiction to any empirical 
experience can ever be leveled against this Vedaantic 
teaching. 


Because we have exemplified that the defect of in- . 


completeness lurks in all theories, which can deliberate on 
the strength of the logical viewpoint of the waking, it will 
amount to our putting up a restrictive fortification around 
dry logic, which has no finality. As time and space too are 
confined within the state alone, there is no room for the 
doubt that — ‘The deliberation based on the three states of 
Consciousness may, at some time or other in the future, be 
falsified. “Therefore, there is no possibility for any doubt 
Jurking in our mind regarding the final philosophical Truth 
taught by this school of philosophy. Because for the other 
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schools of philosophy which take into their consideration 
only a part of the objective sphere that part of their sphere 
of view alone becomes the subject-matter of their delibera- 
tion, there is no opposition becween them and the compre- 
hensive philosophy of Advaita. therefore, what Sri Gau- 
dapaada has stated, viz., “This philosophy does not give 
any scope for disputation, nor does it give any scope for 
opposition" - (Gau.Kaa. 4-2) —is quite in accordance with 
facts and Reality. Anyway, thus that — “This philosophy of 
the U.R. reaches a finality” — is in itself the first and fore- 
most benefit accruing from this Intuitive Knowledge. 


The Fruits That Accrue to a Jnaani and the Benefit 
That the World Obtains From the Jnaani 


As a result of the establishment of the ‘knowledge 
of the U.R.’ beyond doubt, the mind begets a kind of 
unsurpassed satisfaction. In the minds of those who do not 
know this truth the innate identification with the waking 
remains as a Gordian Knot which cannot be untied. In 
them, both as regards their own essential nature of Being 
and as regards the deliberation on the extemal objects, 
misconception alone has spread with all its ramifications. It 
is their belief invariably that — “We are of an innate nature 
of doership and enjoyership; therefore, by performing 
various kinds of actions and religious rites, by acquiring 


desirable fruits of action in this world, in other future 


worlds or in other future births too and by avoiding unde- 
sirable fruits, we must attain Salvation.” As a result of this 
innate belief in their heart the tree of desires has got its 
roots strongly and firmly established. But for those who 
have known the truth that — “Our essential nature of P.C. is 
beyond the triad of — action, means of action and the fruit 
of action; It is of the essential nature of P.E.-P.C.-P.H.; 
That alone is our Aatman; herefore there is no desire; 
because there is no desire, there does not remain any action 
that we have to perform. Not only that, because they come 
to know that they are not of the essential nature of enjoyers, 
but at the same time that they are of the essential nature of 
eternal Bliss, the fruits of the past actions that they have 


rd 


performed also cannot affect them; only if that past action 
germinates, then alone it can give its result. If the latent 
effect of action has to germinate, the manure as well as the 
fresh flowing water, which sustains it, viz. the feeling of 
doership and enjoyership, is essential. In the case of the — 
Jnaani, because both these are not existent, there is neither 
any scope or possibility of his past action getting germi- 
nated, nor the sowing of the seeds of any fresh actions. It 
being so, the Shruti says that by means of Jnaana the three 
fruits of — the removal of all doubts, destruction of desires 
and destruction of action — will accrue (Mund. 2-2-8). 
“That Saakshi Chaitanya by virtue of which one is observ- 
ing the dream state as well as the waking state, That Chai- 
tanya alone is one’s Aatman, who is greater as well as more 
pervasive than both the states — one who knows this truth 
does not grieve.” — (Katha. 2-1-4). “When one knows that 
all existent objects are nothing but Aatman alone, then what 
does it mean to say that to that person who has realised 
oneness with U.R. there is attachment, there is grief?” — 
(Isha. 7). “To one who is devoid of the body, the onslaught 

of the desirables and the undesirables cannot exist at all.” —. 
(Chh. 8-12-1) etc. etc. Such scriptural texts are singing the 

praises of the sublime fruits that accrue to one who is rid of 
ignorance. Why state more? To those holy people who have 

realised without doubt that fact that — “The phenomenon of 
the three states itself is a false appearance that is imagined 

in the U.R. of the essential nature of P.E.-P.C.-P.H., which 

is our own Aatman” — there is no birth, no old.age, no 

death, no disease, no misery, no affliction from desire, no 

elation, no fear , no gain, no loss, nothing to be known, 

nothing to be done, nothing to be achieved; they are in all 

respects people who have attained all that is to be attained 

in life. - (Chh. 7-26-2; Bri. Vaa. 2-1-276 to 278); “Being 

already of the essential nature of Brahman, now they have 

merged in the essential nature of Brahman” — (Bri. 4-4-6). 


What we have stated so far is the benefit accruing 
to the Jnaanis who are liberated. Further, what is the benefit 
accruing to the people who are in the region where Jnaanis 
live? — this question may now be deliberated upon. Al- 


though Jnaanis are people who have the sense of fulfillment 
in all respects, they are not in the least lethargic; although 
they have no work whatsoever to be done for their own 
sake, they will be performing acts for the welfare of people 
in general without any sense of attachment and will be 
inducing others to perform their respective duties. (Bh. 
Geeta 2-25, 26). Whatever work they may be doing, there 
is no possibility of their giving up their sense of non- 
doership — (Geeta 4-18). The whole gamut of action, the 
means of action, the fruits of action — all these have become 
Brahman, of the essential nature of P.E.-P.C.-P.H. — (Geeta 
4-24). Therefore, while performing any particular action 
the conviction that they are. of the essential nature of non- 
doership alone subsists with them. -(Geeta 5-8). Because 
they have invariably a sense of the Existence of Brahman 
everywhere without any difference of superiority or inferi- 
ority (Geeta 5-18), they have an equanimous attitude eve- 
rywhere, without any feelings of enmity or friendship 
(Geeta 6-9). Because in them the disciplines mentioned in 
the Geeta like the characteristics of non-hater etc. (Geeta 
12-13 to 19) and the characteristics of non-egoism etc. 
(Geeta 13-7 to 11) exist effortlessly and innately, they are 
suitable to serve as models to be emulated by the people 
who have a desire to perform the disciplines for self- 
purification. Even the common run of people who are not 
Mumukshus obtain the fruits of their desires by worship- 
ping them. For, they have attained oneness with God, the 
Almighty, their wish alone would be the Lord’s wish, their 
blessings alone become the Lord’s blessings. (Mund. 3-1- 
18). 


This Alone is the Foundation for the Doctrines of a 
Universal Religion 


The fact that the teachings of a universal religion - 


will be established, is the second benefit accruing from this 
Intuitive Knowledge. Does God exist or not? What is the 
relationship between Jeeva and Ishwara? What is the rela- 
tionship between the world and Ishwara? What is the 
essential nature of Ishwara? Is He with form or devoid of 
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any form? Is He with qualities or without qualities? What is 
the value of preceptors or religion and spiritual texts? 
Which are the disciplines to be practised? What is the 
essential nature of the fruits accruing from them? Do 
rebirth and other worlds exist? What is their value? — such 
and the like considerations of a universal religion acqui- 
esced in by all right-thinking people of the world can be 
established on the foundation of everyone’s experience. 
This supreme benefit is possible to be achieved by this 
philosophy. Because the U.R. alone which is of the essen- 
tial nature of P.E.-P.C.-P.H. is, in the empirical sphere, 
called ‘Parameshwara’ for both the world and us, the 
human beings in general, it is possible to find out satisfac- 
tory answers to all these above questions. The statement 
that — “Ishwara being the omnipresent Reality, exists 
everywhere” — does not become a mere oral statement, but 
becomes an eternal truth to the letter; because the attain- 
ment of oneness with Ishwara alone becomes the supreme 
goal of life, all the dealings and actions in accordance with 
that goal will become good and auspicious. All dealings 
and actions opposed to it become vicious or inauspicious. 
Further, for these actions too, the results also will be suita- 
bly established. It also becomes established that the actions 
and their respective fruits are belonging to the state of 
empirical dealings alone wherein we have accepted the 
doership and enjoyership to be real. All those religious 
texts in which it has been taught so as to be in agreement 
with this U.R. — they will all become genuine religious 
texts; all those who preach and practise in accordance with 
this U.R. — will be the genuine religious preceptors. For 
such and many other aspects of religion, barring this Ve- 
daanta philosophy, no other school of philosophy can 
provide any reasonable justification based on universal 
acceptance. There are many more important topics per- 
taining to the universal religion which are to be deliberated 


upon, but in this book we have not taken all such topics for 
consideration. 
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A Sound Foundation Provided for 
Ethics and Morals 


“By the means of this philosophical teaching a firm 
support is provided for ethics and-morals. This it the third 
benefit. What is meant by a religious act? What is meant by 
irreligious act? How should man behave in a society? What 
is the purpose of political science or the ethical principles 
on the basis of which the political systems should operate? 
Is there any utility served by divisions like castes and - 
stages of life? — such and many other kindred questions, 
belong to the consideration of ethics and morals. In giving 
an answer to these questions we can formulate the general 
dictum, -viz. “What is suitable for the Knowledge of the 
U.R. is a righteous act and the threefold attitude alone 
which causes the motivation for such act becomes ethics or 
morals”. his can be treated as the principal aphorism. 
Because selfishness of the type of having innate identifica- 
tion with one’s ‘I’ notion is itself an enemy for all ethics or 
morals, all authoritative texts on ethics and morals preach 
that one, should give up the identification with the ‘I’ 
notion.. But for man this ‘I’ notion has become so very 
fascinating! Why should one get rid of it at all? — such a 
predicament, is born. So far, whatever authoritative texts on 
ethics or morals that man has formulated by dint of his 
intellectual excellences have not been able ‘to provide a 
fully suitable answer. But in the methodology propounded 
by Vedaanta an excellent justification is available for this 
problem. For instance, the teaching that — “Although the ‘I’ 
notion is really wanted more than all else, this identification 
with the ‘I’ notion is not the U-R.; our Aatman alone is the 
innate nature of U.R. This ‘I’ notion alone, which is, in 
truth, the reflection of P.E.-P.C.-P.H., has become popular 
as the ‘I’ notion in our empirical dealings. If this ‘I’ notion 
is subdued, the essential nature of Aatman, which is the 
substratum for this ‘I’ notion, becomes boldly manifested. 
That alone is the supreme goal of our carrying on all our 
Vyavahaara. Therefore, ethics or morals in keeping with 
such a goal must be followed in society” —- will become the 
authoritative ethical science in accordance with Vedaanta. 
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The Greater Value That Will Accrue to 
Empirical Sciences 


The fact that by this viewpoint ali the empirical 


sciences will get a greater value is the fourth benefit. All 
the multifariousness that appears in the world is the great- 
ness of Ishwara. For, the phenomenon of the world does not 
exist apart from Ishwara; it is one of His magnificence or 
superhuman power. If any extraordinary thing is praised or 
adored in superlative terms, it amounts to elaborating upon 
that Ishwara’s greatness alone. From that point of view, all 
the empirical sciences become a part of Adhyaatma Vidyaa 
or Aatman alone. Similarly, the phenomenon of the mind 
which is a means to know the external world becomes a 
handi mirror of the essential nature of P.E.-P.C.-P.H. 
Making the phenomenon of existence, consciousness and 
happiness which are reckoned in. this mind as doorways 
alone, we fathom this U.R. By the character of the mind 
alone man shows himself to be divine or devilish. There- 
fore, the elaborate science, which teaches the innate nature 


of mind also, is a big section of Adhyaatma Vidyaa. Hence, . 


we have to assume that the consideration of the mind and 
the external objects as steps to the Intuitive Knowledge of 


the U.R. It is not possible at all to discard any science . 


whatsoever as being empirical. But, how far does the limits 
of the physical sciences extend? Why can’t they jump over 
those limits and proceed beyond? If, in addition to these 
questions, the fact that the U.R. is of the essential nature of 
P.E.-P.C.-P.H. is the substrate for the objects of all those 
empirical sciences is brought to mind by us, then a path 
shows up to solve the question as to how and in what 
manner the physical sciences should be developed and how 
to make them helpful to human beings in general. 


A Guide for Educational Systems 


All knowledge is born for the sake of the progress 
of man. In the education system of our young people, the 
solution for the problem, as to which method should be 
followed, is provided with an excellent indication by Ve- 
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daanta. As we read the history of the methods adopted in 
the past in education, it becomes clear that at various 
periods of time the educational systems were different. 
When there arises a conflict among these systems, it has 
become difficult to provide a final satisfactory answer to 
the question as to how much aspect of a particular system 
should be utilised. If it is true that the goal of human life 
itself is to Intuitively know here and now the U.R. of the 
essential nature of P.E.-P.C.-P.H., then the question as to 
which ethics or morals should be followed in the system of 
education will become a very important aspect. In this 
matter too the Vedaantic philosophy guides us to find an 
amicable solution. 


CONCLUSIVE REMARKS 


The U.R. Should be Learnt Through the 
Doorway of the States Alone 


So far, we have propounded in various ways, an 
important truth. That is: “When the experience of the states 
of waking, dream and deep sleep is taken as an object and 
considered from an unbiased viewpoint, the auspicious 
philosophical truth that the Entity of the essential nature of 
PC. alone is the U.R.” In order to determine the U.R. these 
states alone are the doorways for us. Although the U.R. is 
appearing to us in the forms of these states alone, It exists 
in Its essential nature alone. In case the Entity called the 
‘Ultimate Reality’ were existing separate from these three 
states, then it would not have been possible for man to 
know It at all. For, barring the experiences of these three 
states, man does not have any other experience at all. 
Therefore, if the U.R. is beyond the experience of these 
three states, the scriptural texts which teach such an Abso- 
lute Truth would themselves have become futile or it would 
have amounted to saying that the UR. Itself does not exist 
— (Maan. Bhaa. 7). But the real position is not so. The U.R. 
Itself is appearing in the forms of these three states of 
Consciousness; in It alone — deep sleep, in which the U.R. 
is not ‘known’; waking and dream, in both of which It is 


misconceived — these three states are occurring as phenom- 
ena. Therefore, if these three states are falsified by means 
of Intuitive Knowledge, then the U.R. manifests Itself as it 
1S. 


The U.R. is Known by Intuitive Experience Alone 


If the question — “What is the essential nature of 
the U.R.?” — is put, an answer following the methodology 
adopted in this book can be given in the manner — “It is of 
the Sat-Chit-Aananda Swaroopa”. For, by the deliberation . 
that we have carried out so far, it is established that It is the 
essence of Existence-Knowledge-Happiness. But if prop- 
erly observed, to call It ‘the essence of Existence’ etc. is 
also wrong only. For,’ existence, knowledge and happiness 
are the names that we have given td some phenomena, 
which we have perceived from the waking viewpoint alone. 
To the question -- “How does the UR. exist in Its essential 
nature?” — how at all will it be a proper answer if a name, 
which is formulated from the waking viewpoint, is given? 
Existence, knowledge and happiness are the nantes that we 
give to phenomena in the waking for the sake of various 
transactions that we carry out. But really speaking, in the 
UR. there does not exist any cause whatsoever for the 
transaction of any .word. It is not a substance, not a quality, 
not an action, not any relationship, neither the category of 
genus nor the particular, not non-existence; It is not a 
knower, not a known object; not a doer, not an action, not a 
means of action, not a result of action. It being so, how can 
It at all be proper to call It by any name? All words are the 
names of objects that exist in the waking. But the U.R. does 
not exist in the waking; the waking itself is a certain ap- 
pearance that is illumined in the UR. The objects that 
appear in the waking and their names — are nothing but the 
false appearances only that are manifested in 
U.R.Therefore, that Entity which is apart from these two 
phenomena of the name and the object having the name and 
which is their essence alone — That alone is U.R. (Maan. 
Bhaa. 2). The division of the name and the named is itself 
false. The name, the named, their division — all these are 


the U.R. alone, which is extremely queer from their form of 
appearance. Even calling That U.R. by names like ‘Brah- 
man’, *Akshara’, ‘Bhooma’, etc. is also done by imagining 
a relationship between that U.R. and the states alone and 
not to indicate It directly — (Bri. Vaa. 2-4-253). No name is 
a directly signifying means for Brahman; not only this, 
‘Brahman or the U.R. is an object of Intuition for words 
like Reality, Knowledge, Bliss, Indestructible — even such a 
transaction is carried out for the sake of courtesy. This fact 
should be understood clearly. In our daily parlance, the 
meaning that has somehow attached itself to a word is 
called literal meaning, and we call the intended meaning of 
any word the allegorical meaning. All the concepts of 
‘Jahallakshana’, ‘Ajahallakshana’ and ‘Jahadajahallak- 
shana’ — are formulated in order to indicate the objects, 
which are seen in the waking; therefore, no word: can 
indicate even by indirect means the U.R. Even so, just as 
the word, by assigning a symbol, indicates by significance 
an-object, which is far away from, it,.in the same manner 
words like ‘Omkaara’ etc., and .words like ‘Brahman’, 
“Akshara’ etc. indicate the U.R. By the mere indication of 
words which do so somehow, regarding the U.R., which is 
our essential nature of Being, we on the pretext of those 
words Intuitively know that U.R. Just as those who are 
asleep, as soon as they are called by their names, get up 
(Bri. Vaa. 1-4-861), similarly with the help of these words, 
which indicate the U.R., the wise aspirant Intuitively knows 
the U'R:;, In this sense, it is conventional to say that the 
words teach symbolically the U.R. But in this regard the 
Absolute Truth is: “No word or precept whatsoever can 
ever objectify this U.R.” — (Tai. Up. 2-9). If the percepts 
start to objectify that Reality, immediately that percept 
itself will merge with the U.R. Itself — this fact we have 
previously explained. Therefore, when we say that our 
Aatman is of the innate nature of Reality, Knowledge, 
Bliss, by recalling the manner in which in our parlance 
words and sentences denote their meaning, we should not 
think that ~- “The U.R. is our Aatman; between us and That 
Reality there exists an emotional relationship of ‘my Lord’ 
or these concepts of Reality, Knowledge and Bliss are 
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different from one another, or that they are blended into 
one another” — (Bri. Vaa. 2-3-12). Observing in accordance 
with Intuitive Experience we should determine that the 
U.R., Aatman, Reality, Knowledge, Bliss — all these are 
one and the same Non-dual Entity. 


The Description of the U.R. From the 
Absolute Viewpoint 


If the U.R. is to be indicated from the Absolute 
viewpoint alone, then it will have to be stated in the nega- 
tive manner — “Neti, Neti” (Not this, not this) alone. To 
indicate this U.R. there is no other device at all (Bri. 2-3-6). 
It is not dream, it is not waking, nor is it a form in which 
both these are joined together; not deep sleep, not to be 
known, not one that is known, not to be known by imagin- 
ing with the help of symbols, not a thing to be contem- 
plated upon in the mind alone, not a thing which is suitable 
to be described by speech as such and such, not a state, not 
a thing having a state (Maan. Up. 7). Therefore, to say that 
— “It is of the essential nature of Existence, Knowledge, 
Bliss” - also is not proper. There is no difference whatso- 
ever in It, no increase or decrease, no inauspicious aspect, 
there is nothing second to It. Even saying that — “It is our 
Aatman; we should achieve the fulfillment of life’s purpose 
by attaining It” — all such things are said from the empirical 
viewpoint alone and not from the Absolute viewpoint of the 
P.C. Really, nothing whatsoever is bom, nothing is de- 
stroyed; there is nothing anyone is bound by Samsaara, no 
one who is desirous of attaining Liberation by practising 
Saadhana; there is no one who has attained Emancipation 
through Jnaana. This alone is the Ultimate Truth. (Gau. 
Kaa. 2-2-32). There is a convention of calling the U.R. 
“Turiya’ also. (Maan. Up. 7). ‘Turiya’ means the fourth 


_ one. The U.R. which is apart from the nature of Jeevaatman 


who appears with the adjuncts of the three states and is ever 
devoid of any adjuncts whatsoever is the essence of these 
three states. That Reality has no relationship with these 
three states at all. Because all the three states are miscon- 
ceived through Avidyaa in that U.R., that Reality is eter- 
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nally devoid of any state. In this sense alone, that Reality is 
Turiya; really, to say that — “Separate from” these three 
States and adjoining them It is the fourth” — is not the 
purport: of the scriptural text at all. Some present-day 


Vedaantins have erroneously taken that Turiya is the fourth 


state and that alone is Samaadhi. Some others misconceive 
It to be Turiyaateeta — yet another state beyond the Turiya. 
These aspects have been erroneously incorporated by 


_ people who have a pronounced proclivity towards the 


Dvaita philosophy of Yoga of Patanjali. A true Vedaantin 
should not entertain such delusion. . 


No Contradiction Between the Real and the 
Illusory Natures of the World When Observed 
_ From Two Different Viewpoints of 
Vyavahaara and Paramaartha 


Because when we observe from the Absolute 


- viewpoint, the belief that we have a waking state itself 


becomes false, to believe that such many wakings were 
experienced in the past through the means of memory and 
to anticipate in the future many such wakings will occur to 
us — all these become delusions only. Because the phe- 
nomenon that — “Outside there exists a world” — stands on 


- the strength of this waking alone, that too becomes a delu- 


sion; the belief that — “We exist in the world and carry on 
our day-to-day transactions invariably” — also becomes a 
delusion. Similarly, the beliefs that — “Like us many souls 
are catrying on transactions in that world” ; “Births and 
deaths keep on occurring to us, and after our death, as a 
result of the actions performed in this life, we experience 
future births”; “Just as in this world, in the other future 
worlds too which yield the fruits of actions we will be 
experiencing the fruits of our actions” — all such beliefs will 
become delusions. Although in our empirical transactions, 
being endowed with the three states, being a soul, mani- 
foldness of souls, the reality adduced to the external world, 
the transmigration of souls, being endowed with the natures 
of doership and enjoyership, transmigration to other births 
and other worlds — all these we strongly believe to exist on 
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the strength of the evidential means of Pratyaksha, Anu- 
maana eté., but none of these can stand up against the 
onslaught of discriminative reasoning based on the com- 
prehensive Intuitive Experiences. It becomes established 
that by the devices of Intuitive reasoning mentioned earlier 
that — ‘From the empirical viewpoint alone, which is the 
waking viewpoint and is misconceived because of Avidyaa 
of one’s Being as Aatman, all these beliefs get value in our 
workaday world, but after carrying out discriminative 
examination from the comprehensive viewpoint of the three 
states none of these beliefs-is sustained.” 


But merely by saying that ~ “From-the Absolute 
. viewpoint, none of these exists” — in our mundane worka- 
day dealings, none of these fail to appear. In the day-to-day 
world and in our empirical dealings too if deliberation is 
carried out, it will become evident that these cannot stand 
the test of logic. But however much logic may demolish 
them, it is not possible for our innate faith in them to disap- 
pear. For that reason alone, we have stated that to these 
there is a Vyaavahaarika Satyatwa. From the U.R. view- 
point these do not get destroyed, but' are falsified (Badd- 
hita). When any object of the type of the rope-snake ap- 
pears owing to delusion, after one goes very near to it and 
fully examines it, it may not appear thereafter; like the 
reflections seen in water, the blueness of the sky etc. — even 
after the correct knowledge is attained, they may still 
continue to appear. For us the disappearance of the illusory 
object is not at all important; if it is said that — “It is not 
real” — in reality, the phenomenon of the world does not 
exist at all even in the form of a delusion. The conviction 
that we obtain to the effect that — “By Intuitive Knowledge 
of Aatman, even that which gets falsified does not exist at 
all, and further, even the dealings of ‘knowledge’ and 
‘ignorance’ are also a delusion only” — is important for us. 
In fact, that alone is the fruit of Intuitive Knowledge. Just 


as an axe cuts asunder a tree, Jnaana does not cut asunder | 


Avidyaa, but Jnaana indicates the essential nature of the 
entity and falsifies its ignorance. The knowlede that — 
“The world and the repeated births and deaths projected by 
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delusion did not exist in the past, do not exist at present, 


will not exist in the future too” — is itself the falsification of _ 


Avidyaa (Soo. Bhaa. 4-1-13; Sam. Vaa. 183). Therefore, 
saying that — “:A Jeevanmuk.a while in this body keeps on 
carrying out day-to-day dealings like others and is helpful 
to all people” — is true from the empirical viewpoint alone. 
From the Absolute viewpoint the statement that — “There 
are no Bondage and Liberation etc. at all” — is also true. 
There is no mutual contradictions between these two view- 
points. Similarly, with regard to the opinions of the type - 
"The world exists really, the world is illusory, the world 
does not exist at all — it is Brahman alone” — etc. etc. we 
should get the apparent contradictions reconciled by means 
of adopting the two different viewpoints. 


The Supreme Preaching of the Upanishads 


So far, we have expounded the ‘philosophical 
teaching’ part of Vedaanta alone; Vedaanta is the philo- 
sophical Truth that is preached in the Upanishads which 
form one part of the Vedas. As we have stated before, in 
the Upanishads not only the essential nature of the U.R. is 
indicated but also considerations regarding the Vedic faith 
are profusely mentioned. Karma, Upaasanaas, Srishti- 
Sthiti-Pralaya, souls, rebirths, other worlds, Maayaa etc. — 
are also mentioned in the Upanishads. Between them and 
the philosophical Truth, which is the supreme preaching of 
the Upanishads, what is the relationship that exists? How 
should we relate the considerations regarding Yoga and 
Bhakti, mentioned in Smritis like the Bhagavadgeeta to this 
philosophical teaching of the U.R. of the Upanishads? In 


the teachings of other Vedaanta schools like those of Vish- . 


ishtaadvaita etc. to what extent are the teachings which are 
in agreement with the supreme teachings described so far? 
In them, which are those aspects that are opposed to this 
supreme teaching? Just like Vedaanta other schools of 
philosophy exist in our country as well as the Western 
countries. From among them, from the point of view of 
imbibing the real essence, how much and what aspect we 
should grasp? How many aspects will have to be discarded 


and why? — to consider all these problems following this | 
viewpoint of Vedaanta — is also. a big task. If that task is 
fulfilled by adopting the all-comprehensive method of the 
three states of Consciousness as delineated in this book, the 
doubt in the minds of the ordinary people of the type — 
“Just like Vedaanta, in other philosophical systems too 
there might be a possibility of yet other philosophical 
teachings emerging in accordance with reasoning and 
experience” — will not raise its head at all. Such doubts will 
vanish completely. 


The U.R. alone which can never be falsified, is the 
one Entity really existing; That alone is the essence of the 
world, which is appearing from the empirical viewpoint, 
comprising multitudes of sentient and insentient things. 
That alone is being called ‘Paramaatman’, which has 
pervaded everything by Its essential_nature of P.E.-P.C.- 
P.H. What we have now known to be our Aatman of the 
nature of the transmigratory soul — that alone is, in reality, 
of the essential nature of Sat-Chit-Aananda Swaroopa. This 
alone is the supreme teaching of the Upanishads — (Chh. 
Up. 6-8-7). 


As this philosophical truth of Vedaanta is arrived at 
on the strength of the topics propounded in the Upanishads 
that are stated to be the religious texts of ancient sages, it is 
but natural for many considerations pertaining to the eternal 
Vedic religion becoming quite essential to be scrutinised 
and studied for a thorough understanding of the topics and 
the philosophy in general. However, as we have already 
pointed out, the philosophical truth of Vedaanta is not the 
exclusive possession of the people of any particular relig- 
ious faith whatsoever. In order to make it known that it is 
possible for people belonging to any period of time, to any 
nation, to any religious faith, to deliberate upon and realise 
the UR. and utilise this knowledge to suit their respective 
situations in life, we have given separately its purely philo- 
sophical teaching portion only. 


(C) “SHANKARA’S CLARIFICATION OF 
CERTAIN VEDAANTIC CONCEPTS” 


Having imbibed the basic teriets of Advaita Ve- 
daanta in accordance with the ancient time-honoured 
traditional method of ‘Deliberate Super-imposition and 
Rescission” as discovered and depicted by Swami Satchi- 
. daanandendra Saraswati , the seeker might have by now 
entered the heart of Shankara Vedaanta. The Swamiji made 
relentless efforts drive home the salient features of this 
perfect method thereafter by publishing a series of enlight- 
ening books. : 


After he published “How to Récognise the Method’ 


of Vedaanta” as a separate treatise, he wrote — “Shankara’s 
Clarifications of Certain Vedaantic Concepts” — followed 
by “Essays on Vedaanta” in 1969 and 1971, respectively. 
While in the former the Swamiji dealt with nine important 
rudimentary topics and conclusions like — 1.The Aatman; 2. 
Vidyaa and Avidyaa; 3. Creation, Maayaa and Causation; 
4, Ishwara; 5. Bondage and Release; 6. The Validity of 
Shaastra; 7. The Empirical and the:Transcendental Views; 
8. Matter and Method; 9. Sannyaasa and Yoga; 10. Conclu- 
sion, he augmented his newfound method by depicting the 
ingenious ways of its application. He called the book 
judiciously “Essays on Vedaanta” and included all his 
revelations in 15 chapters. They are: 1. Vedaanta; 2. The 
Teaching of the Upanishads; 3. The All; 4. The Method; 
Applications of the Method: 5. Aagama and Reason; 6. 
Avidyaa and Maayaa; 7. Being and Becoming; 8. Cause 
and Effect; 9. Ishwara and Jeeva; 10. The Universal and the 
Particular; 11. The Jeeva and the Keal Aatman; 12. Exami- 
nation of the Three States of Consciousness; 13. Bondage 
and Release; 14. Discipline and Goal; 15. Conclusion. 


In his introduction to “Shankara’s Clarification of 
Certain Vedaantic Concepts” — the Swamiji avers that - 
“The Upanishads contain two sets of teaching regarding 
Brahman, addressed to two different levels of the mind. To 
the highest grade of aspirants, belongs the disciple who has 
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attained the mental equipment necessary for entering upon 
the course of study, either in this birth or possesses an 
introvert mind as a result of discipline undergone in his last 
lives, qualifying him to grasp the teaching imparted in the 


Shruti. 3 


This class of seekers comprises two grades. The 
first needs only reminding of the true nature of one’s Self 
by the Shruti through an experienced adept who has him- 


self experienced the truths of Vedaanta, while the second | 


requires guidance for the contemplation of the spiritual 
steps through which one has to ultimately reach that same 
Self. It is to this class of both the grades that the present 
booklet is expected to be of some assistance in the study of 
Vedaanta. _ 


The other set of Upanishadic teachings according 
to Shankara, consists of injunctions for the meditation of 
the so-called Apara Brahman. This meditation is a mystical 
discipline, quite different from the practice of contempla- 
tion or the Adhyaatma Yoga, which leads the seeker to the 
direct realisation of Brahman in this very life. Like the 
meditation taught in the non-Hindu religions, Upanishadic 
meditation of Brahman also assures eschatological benefits 
in the highest heaven, here called —‘the Brahma Loaka’. _ 


Pointing out that the genuine tradition of Advaita 
Vedaanta was preserved and propagated only by the illus- 
trious trio of Advaita Vedaanta, viz. Shri Gaudapaada, Shri 
Shankara and Shri Sureshwara, the Swamiji opines: “Be- 
fore and after the time of those stalwarts we find that the 
Upanishadic teachings have been uniformly treated by all 
interpreters as leading to some one of the systems which 
are mostly a conglomeration of the logical and mystical 
doctrines with a sprinkling of the Saankhya or the Yoga 
system. or both. In controversial works on Vedaanta 
brought out in recent times, we find an inclination to suc- 
cumb to the temptation of using the phraseology of nev- 
logic also. Shri Shankara was perhaps the first Vedaantin to 
lay emphasis on the traditional method of Adhyaaroapa - 
Apavaada and to disentangle the Upanishad texts 
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pavaada and to disentangle the Upanishad ‘texts purporting 
to reveal the true nature of Brahman as the Non-dual Self 
of all the phenomenal world from the texts which have the 
sole purpose of enjoining meditation. He was also the first 
to extricate the Upanishadic teaching from the exclusively 
theological trends to which they were drifting in the hands 
of the ancient Advaitins. His clarification of certain Ve- 
daantic concepts and principles of interpretation to be 
applied to the Upanishadic teaching as contrasted with that 
of the Karma Kaanda has greatly helped us to see how the 
Upanishads are not mere authoritative mystical utterances 


‘ to be implicitly believed in, but contain certain revelations 


which take us direct to Intuition here and now of undeni- 
able verities with regard to our Real Self. 


“Tt is with the object of drawing the attention of the 
critical student of Shankara’s Vedaanta to the genuine 
aspect of Vedaantic reasoning based upon Intuition, that I 
have béen making a sustained attempt by writing a number 
of books in Sanskrit and English as well as in Kannada. 
The following pages contain a systematic account of the 
clarification of certain Vedaantic concepts as presented in 
Shankara’s classical writings, especially in his Sootra 
Bhaashya.” 


The Swamiji was:of the opinion that — “One of the 
great obstacles in the way of those who try to understand 
the real teaching of the Upanishads, seems to be the want of 
sufficient efforts to determine the exact significance of 
certain fundamental concepts common to all of them ---, 
The concept that deserves our foremost attention is obvi- 
ously that of the Aatman, Shankara introduces his 
Bhaashya on Brahma Sootras with the declaration that all 
the Upanishads purport to teach the Knowledge of the 
Unity of Aatman (Aatmaikatwa Vidyaa Pratipattaye). 


And this is in harmony with the teaching of the 
Upanishads themselves The Maandookya Upanishad, for 
instance, says that ‘Aatman is Brahman’ (Ayammaatmaa 
Brahma) and says that Brahman. which is unobjectifiable, 
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has to be ‘realised’ solely by means of the concept of 
Aatman (Ekaatmapratyayasaaram-Maan. 7) and Mundaka 
declares that — “Brahman, which is the Light of lights, only 
’ the knowers of Aatman can know” — (Muna. 2-2-10). The 
Bhaashya on that Upanishad explains the passage thus; 
“Only those that follow the trail of the concept of Aatman, 
can know It and not those that pursue the concepts of 
external objects; for, It is the brightest Light within” — 
(Mund 2-2-10) he further adduces two more Shruti state- 
ments in Bri 1-4-7 and Chh. Up. 6-14-3 in support of this. 


The Swamiji further states: “The word ‘Aatman’ is 
used in Sanskrit as a refluxive pronoun also like words 
compounded with self in English. It then denotes the indi- 
vidual or individuals denoted by the antecedent noun or 
pronoun. For example, in ‘Aham Aatmaanoa Grihani 
Gacchaami’ (I am goifig to my house); ‘Vayam aatmaanoa 
Griham Gacchaamaha’ (We go each to his house); 
‘Devadutta Aatmaanoa Griham Gataha’ (Devadutta went to 
his house.) ‘Twam Aatmaanoa Griham Gacchasi’ (You are 
going to your house.) etc. the word ‘Aatmaanaha’ means 
‘my own’, ‘our own’, ‘his own’ and ‘your own’. But as 
used in the above-cited texts, it is clear that the word is no 
pronoun but denotes the essential real nature of the whole 
world of animate and inanimate beings. © 


“Besides, Shankara, while commenting on a pas- 


sage in the Bri. 3-9-26, calls this Aatman — “Oupanishad - 


Purushaha’ ~— (the Upanishadic Person). And he says that - 
“Now this Purusha, who is known only from the 
Upanishads and who is not a transmigratory soul but 
Brahman Itself, it is not possible to assert that this Purusha 
does not exist, or that he cannot be known. For, in the 
passage — “Now is the Aatman, described as ‘Not this, not 
this’ (Bri. 3-9-26) this Purusha is referred to by the word 
‘Aatman’ and it is impossible to deny one’s own Self, 
because the very denier is himself the Aatman” — (Soo. 
Bhaa. 1-1-4). 

The Swamiji affirms further that - “Here Shankara 
says in so many words that the Aatman is the real Self of 
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each one of us, whether one believes, doubts or denies the 
existence of this Aatman. Now, lest it should be supposed 
that this Upanishadic Aatman is identical with the individ- 
ual ego of living beings, Shat:kara brings forward an objec- 
tion and provides a rejoinder clarifying the Upanishadic 
concepts of Aatman. 3 


“Objection: Aatman being the object of the notion 
‘I’, it is not reasonable to say that He is known only from 
the Upanishads. Reply: Not so. For, we have refuted this 
position by saying that this Aatman is the Witness of that 
ego. To explain: Other than the agent who is the object of 
the notion ‘I’, there is the Witness thereof residing in all 
beings, the same in all, the One unchanging eternal Pu- 
rusha, the Self of each and every one, who is never known 
to anyone from the Vidhi Kaanda or from the speculative 
schools” — (Soo. Bhaa. 1-1-4). 


The Swamiji continues this line of reasoning and 


says: “This is a bold claim that the Aatman as the Wit- 
nessing Consciousness, as distinct from the individual soul, 
is the real Self of each and every creature and is identical 
with Brahman Itself. This Witnessing Aatman, it is 
claimed, is to be known and can be known only from the 
Upanishads, and that there is no inkling of this concept in 
any theological writing or speculative systems. 


“While Shankara was referring only to the Karma 
Kaanda of the Vedas and to the Darshanas prevalent during 
his times, it is strange and nevertheless undeniably true of 
the entire body of theological or speculative systems in the 
whole world to this day. This self-evident concept of 
Aatman as the eternal, unchanging Witnessing Principle in 
each one of us, is known only through the Upanishads and 
can never be traced to any other source. And Shankara is 
the only thinker who has clarified this Vedaantic concept. 
With an unsurpassed and unsurpassable spiritual Intuition 
he found that the Upanishadic pronouncement was Con- 
vincing and contained the only final soul-saving Truth: 
“The One Deva is hidden in all beings, all-pervading, the 


One inmost Self of all creatures, presiding over all, the 
Witnessing Consciousness residing in all creatures, One 
without a second and having no qualifying adjuncts” — 
(Shweta. 6-11). 


Thus, in the same unflinching spirit of Intuitive de- 
liberation fully backed up by universal and comprehensive 
Intuitive Experience, the Swamiji has concluded in this 
treatise — which an ardent seeker will do well, for his own 
edification, to go through this with care and caution — that: 
“We have now exhausted almost all the fundamental con- 
cepts according to Shankara. The two most primary con- 
cepts of all are — the concept of Aatman and that of 
Avidyaa. The discussion of the concept of Aatman starts 
from the genuine idea of the empirical self, and ultimately 
leads the critical inquirer to the axiomatic notion of the 
Paramaatman, who is the Uriiversal Witnessing Conscious- 
ness or Brahman, as is evidenced by the ‘Jyoatirbraah- 
mana’ of the Brihadaaranyaka Upanishad, which expatiates 
on the subject in the form of a narration of the dialogue 
between King Janaka and sage Yaajnavalkya. 


“The sage Yaajnavalkya initiates the King into the 
mystery of the concept of Aatman by saying that — even 
when all the external lights are extinguished, it is the Light 
of Aatman alone that continues to serve as the guide for all 
human procedure in life. The first set of questions and 
answers there, is aS follows: Question — Which is that 
Aatman? Answer — He who is of the nature of Conscious- 
ness among the Praanas and is the Light within the heart. 
Identifying himself with the mind, he traverses both the 
regions. He thinks, as it were, and moves about as it were. 
Becoming indeed a dreamer, He crosses beyond this region 
and transcends the forms of death” — (Bri. 4-3-7). 


“Here is a clue to the fact that Aatman does not 
really own the aggregate of the body and the senses which 
make Him mortal; for, He transcends this mortal coil so 
soon as He enters the dreamland. After subsequently 
showing how every soul that goes into the state of deep 


sleep, crosses beyond ignorance, desire and action, and 
extricating It self from the toils and moils of mundane life, 
It is beyond all desire and grief’ -(Bri. 4-7-21) — even 
though this temporary merging in Brahman (Bri. 4-3-32) — 
and after narrating the vicissitude of the transmigratory 
soul, the sage finally concludes: ‘This great unborn Aatman 
indeed is unaging, undying, immortal Brahman. Brahman, 
as is well known, is fearless. Verily, whosoever knows It 
thus, becomes the fearless Brahman indeed.’ — (Bri. 4-4- 
25).” 


The Swamiji points out: “The.other concept, to wit, 
that of Avidyaa, is unlike the concept of Aatman, only a 
concession to the naive mind which: longs to attain final 
Release. Avidyaa, according to Shankara, is, as we have 
already seen, the instinctive notion of ‘me’ and ‘mine’ 
entertained by ali human. beings owing to mutual super- 
imposition of the Self and the not-Self. Nobody suspects it 
to be ignorance till the Shaastra and a Vedaantic teacher 
discloses its delusive nature. The concept is a device.em- 
ployed by the Upanishads for the purpose of teaching the 
Truth. All other concepts such as causation, creation, 
Ishwara, spiritual disciplines including Sannyaasa and 
Yoga, and the validity of the Shruti itself as a means-of 
right knowledge as well as the distinction between the 


empirical and transcendental views — all these pre-suppose 


the concept of Avidyaa. 


The Swarmiji affirms further: “There can be no talk 
of the science of Vedaanta or the relation of.a master and 
the pupil aspiring for a course of instruction in that science 
without the concept of Avidyaa as the prius. The moment 
one rises to the mental level of Vidyaa which discloses the 
true nature of Brahman as the only Reality, all these con- 
cepts are invalidated and the Intuition of the Non-dual 

Brahman alone remains as the eternal Truth and Reality in 
One”. 


THE ESSENTIAL SATCHIDAANANDA 
(D) “ESSAYS ON VEDAANTA” 


In the treatise — “Essays on Vedaanta” — the 
Swamiji begins with the nature of teaching in the. Upani- 
shads and mentions the conflicting interpretations of the 
Upanishadic literature. He: says: “The numeraus commen- 
taries embodying the conflicting interpretations of the 
several Bhaashyakaaras whose. followers are-extant to’ this 
day, only to confirm this impression. For, any scholar 
skilled in exegetics might bring. out any. additional. system 


_ of his own with impunity out of these utterances: of the 


ancient sages, if only he could adducé. cogent. reasons to 
show that his system.is consistently built. Arid no.one can 
rule out the legitimacy of the imgress of'any system or 
systems in the future, eacli one’ of them resting its structure 
on.the foundation of consistency and even: on, some. indi- 
vidual Intuition and experience. to be gained. through a 
tual discipline." ‘ 


Just as he raised this paramount and profound 


question: Is there a cardinal doctrine or a method adopted . 


in the Upanishads to teach the Absolute Fruth or Reality? — 
in his book — “How to Recognise the Metitod'of Vedaanta” 
— the Swamiji touched upon that problem and. provided the 
evidence of the Sootra Bhaashya. He states in.the introduc- 
tion: “Actuated by a curiosity to find out the truth of the 


matter and prompted by an instinctive feeling. that there ~ 


must be some doctrine and some method .....”* 


After having delineated ten applications.of this tra- 
ditional method of ‘Deliberate Supef-imposition- and Re- 
scission’ the Swamiji concludes: “It is now time for retro- 
spection. We may try to have a resume of what we have 
learnt about the Upanishads so far. 


The word ‘Upanishad’ itself primarily. means 
‘Brahma Vidyaa’, the Knowledge of Paramaatman or the 
Real Self of all the universe, intemal and external includ. 
the inquirer of Truth. The word is sometimes used in the 
sense of a secret. Brahmaatma Vidyaa, however, is secret 
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only for those who dare not look at things as they are. 
Being the very Self of the enquirer, as of all other beings, 


its knowledge cannot be kept as a secret by anyone. It oy 


requires the proper way looking at It. 


Brahman is the subtlest principle and is the essence 
of all things, animate and inanimate. It is the only Reality 
in the strict sense of the. word, and is the very Self of the 
seeker of Truth. The human mind in its present state, is not 
capable of knowing It, because of its tendency to look 
outwards, and desire for gross objects which it imagines, 
are the only source of happiness in life. Moreover, Brah- 
man is devoid of all specific features, and can never be 
objectified by the senses or the mind, the usual instruments 
for observing and determining the nature of phenomenal 
things. This is an additional reason why Brahman is not 
comprehensible by means of any conicept. Yet, It is the 
inmost -Self of the enquirer. It is the only Entity that is 


“undeniably real. 


Brahman is eternally Pure, essential Conscious. and 
ever Free. Being the only Reality, It is the All. One who 
knows It as his very Self, becomes Brahman by that very 
Knowledge. As Brahman is the All, the knower of Brah- 
man also becomes All. The word ‘All’ does not denote 
quantity or number, for Brahman has no specific adjunct 


‘ such as quantity or number. It is the only Entity that ever 


existed. It is a Whole without the parts, One without a 
second beside It, Infinite not to be contrasted with some- 
thing finite. It is fearless, for there is no second for It to be 
afraid of, and there is nothing in Its intrinsic nature about 
which It could be afraid. It is immortal by nature, is all- 
pervading, entire in Itself, but should not be thought of in 
connection with something else which is pervaded, or with 
something else which is broken and decayed. It is change- 
less and eternal, without reference to time, being not op- 
posed to non-being, Consciousness without an objeci, Bliss 
underived from any object. In a word, It is the Absolute 
Reality. So soon as one knows It as his real Self, he be- 
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comes Brahman Itself with all these characteristics, if they 
can be called ‘characteristics’ at all. 


_ Brahman or the Real Aatman, being all that really 
is, it goes without saying that there can be no one to teach It 
or to be taught, if the Truth of this Non-duality is once 
admitted. But from the standpoint of the common unphi- 
losophical mind, it seems to be absurd to maintain that 
there is only One Absolute Reality without a second. This 
view contradicts all experience and denies all canons of 
knowledge which loudly proclaim the existence of a uni- 
verse of manifoldness, variety, constant change and nov- 
elty. How can the Upanishads make such a self- 
contradictory statement like that? And how are they going 
to teach anybody an Absolute without features, which can 
neither be described by words nor can be thought of by the 
mind? 


Students of Vedaanta as taught by the Upanishads, 
should first of all acquaint themselves with the method 
adopted therein to present the truths of the system. The 
distinction between the empirical or the Vyavahaarika view 
restricted to the phenomena of the waking state, and the 
Shaastraic or Paramaarthika view of Vedaanta taking 
cognisance of the whole of life, should be carefully noted; 
for, the Upanishads are treating of Brahman or Reality 
underlying not only the entire universe (both internal and 


external) experienced in waking, but embracing life in all — 


its aspects in our waking, dreaming and sleeping states. 


The language and style specially devised for sug- 
gesting the nature of Brahman which is unobjectifiable by 
word or thought, and the negation method called ‘the 
Adhyaaroapa —Apavaada Nyaaya’ adopted to .lead the 
enquirer to the Intuition of Reality, by: sublating all not- 


Self, must be thoroughly understood, if the study of the . 


Upanishads, is to yield any tangible and beneficial result. 


| The aspirant to the Intuition of the Vedaantic 
Truth, should be prepared to undergo the necessary disci- 
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pline to travel inwards and make diligent search till he 
lands at Reality which is his inmost Self. In any case, he 
must be forewarned that success in mastering Vedaantic 
‘Truth, is never possible to attain through a mere intellectual 
game. 


The Upanishads, the Bhagavadgeeta and the Ve- 
daanta Sootras, are the three standard sets of literature that 
help us to understand the traditional way (Aagama) and the 


peculiar course of reasoning (Tarka) to be followed in| 


understanding the Vedaantic truths. We have shown in 
these ‘Essays’ how a qualified seeker can follow the appli- 
cation of the method of Adhyaaroapa-Apavaada Nyaaya in 
all its details. It is hoped that the earnest student who has 
gone through these specimen modes of-application of the 
method, would be able to see how Vedaantins who seri- 
ously hold to the Upanishadic teaching of Advaitic Brah- 
man or the Absolute without the slightest tinge of any 
specific feature, can talk in the same breath of Avidyaa and 
Maayaa, of Being and Becoming, Cause and Effect, God 
and Creatures, the Universal and the Particular, the Indi- 
vidual Soul and the Universal Aatman, States of Con- 
sciousness and Pure Consciousness, Bondage and Freedom, 


Discipline and the Goal, and such other distinctions which . 


can apply only to a pluralistic universe, 


Prior to the publication of these terse texts meant 
for scholars and higher students endowed with a proclivity 
of reasoning and discrimination, the Swamiji, side by side, 
had written a number of small treatises for the sake of the 
curious and the newly-initiated students, in Kannada and 
English. Among them, ‘The Salient Features of Shankara 
Vedaarita’ (1967 — two editions) which was the translation 
of his Kannada magnum opus — “Shankara Vedaanta 
Prakriye” (1956) stands out. It was translated into English 
by public demand and it contains all the salient features of 
Vedaanta indeed. 


On the same basis, the Swamiji, on a consistent 
demand from his earnest followers, translated his Sanskrit 


works written and published in 1964 called — “Shuddha 
Shankara Prakriyaa Bhaaskara” — in three parts, with the — 
same-name in English in 1968. This series was ‘intended 
for readers who wished to have an outline of the thoughts 
contained in my — Véedaanta Prakriyaa Pratyabhijna — a 
Sanskrit work which contains a comparative study of all the 
important Vedaantic systems available from the most 
ancient times up to the time of Sarvajnaatma, just to illus- 
trate how all the post-Shankara Vedaantins up to that 
epoch, no less than the ancient Monists, have failed to 
recognise the only method which holds the key to the right 
understanding of the Upanishadic teachings. The present 
series, however, is complete in itself and can be studied 
independently by those who wish to be acquainted with this 


. unique method of the Upanishads without taxing their 


brains at the very outset with all details of the arguments”. 


: In the first part, comprising two chapters. dealing 
with ‘the System of Vedaanta’ and ‘the Tradition of 
Shankara’s School’, the Swamiji concludes: “For all the 
above reasons the conclusion is forced upon us that during 
the time of Shankara and even before that, all the varieties 
of Vedaantic schools were Advaitic in the sense that they 
taught the Absolute Oneness of Jeeva and Brahman in the 
state of Mukti. Shankara’s school, which had been existing 
side by side with other. Monistic schools, was to be distin- 
guished from others only in the peculiar method of presen- 


tation of Vedaantic Advaita which it had adopted from the 
beginning. 


_ “The upshot of all the discussion conducted up till 
now in the two sections, is this: It was universally accepted, 
in Shankara’s time and even before that, Advaita is the only 
system of thought represented in all the Upanishads; and 
there is no trace of Dvaita, Vishishtaadvaita or any other 
school being expressly alluded to in all the philosophical 
literature down to the period when Bhaskaraachaarya’s or 
even Yamunaachaarya’s works put in their appearance. 
Among the Advaitins themselves, however, there were 
chools that supposed that the Jeeva nature of Brahman 


also is real, and that the soul’s union with Brahman has to 
be attained only after death by means of certain practices 
enjoined in the Shrutis. They likewise differed among 
themselves in their attitude with regard to the relation of the 


world and Brahman, and with regard to final Release and 
its means. 


“Shankara’s school itself, while agreeing with oth- 
ers in being Advaitic, differed from them all in adopting a 
particular method of its own in presenting Vedaantic Truth. 
Shankara, however, was by no means the originator of this 
method; for, it had been handed down by a line of teachers 
belonging to a hoary tradition.” 


His assiduous research inte these unknown historic 
truths so vital to the exposition and propagation of Pure 


Vedaanta was highly appreciated among many unbiased 


scholars — many became his disciples even — the Swamiji 
continued this series in the second part, containing three 
chapters this time: 1. Landmarks in Shankara Vedaanta; 2. 
The Method of Shankara Vedaanta; 3. Varieties of Ve- 
daantic Method. The third part contained two chapters: A. 
Shankara’s School of Vedaanta as Contrasted with Other 
Schools; B. Vedaanta Contrasted with Buddhism. 


After publishing another instructive booklet called 
— “The Vision of Aatman” — in 1970, the Swamiji wrote 
two masterpieces in English in 1973, viz. “Intuition of 
Reality” and “Misconceptions About Shankara”. The first 


one was the substance of a series of discourses delivered by 


the Swamiji in Bangalore during the Shankara Jayanti 
Celebrations. The book is fit to be text of study for the new 
initiate. It contains seven important topics like: 1. Vedaan- 
tic Intuition according to Shankara; 2. Practical Life And 
Transcendental Reality, 3. Aatman and Non-Aatman; 4. 
The Genuine Intuition of Aatman; 5. Intuition and Reason 
subservient to It; 6. Gradual Revelation of Brahman as 
Aatman; 7. Pre-Shankara Vedaantic Schools. In his retro- 
spect at the end of this treatise the Swamiji writes in- 
spiredly: “It would be profitable to take stock of what has 
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been set forth in the previous chapters before we try to 
assess the value of the system as prescribed by Baadaraay- 
ana in his Shaareeraka Meemaamsaa, according to 
Shankara: 


Vedaanta is not a purely rational system based on 
forms of thought, nor does it try to present any kind of 
knowledge derived from syllogistic reasoning. This system 
cannot be equated with the Ajaativaada (doctrine of no 
birth) of the Buddhists (who based their arguments mainly 
on the dialectic of four alternatives), of compared with any 
one of the speculative systems of the West. Nor is it like 
the ancient Saankhya, which recognised the Shruti as a 
means of knowledge, only in the light of Aaptavaakya 
(testimony of adepts). Neither does Vedaanta rely on any 
individual Intuition, as the Patanjalas or the Yogaachaara 
Buddhists do. It goes without saying that the Vijnaana of 
Aatman has no point of comparison with the knowledge of 
the external world as acquired through experimental sci- 
ence whose subject-matter is exclusively confined to: the 
objective universe. Again, the knowledge of Reality to be 
attained by the revelation of the Upanishads, is quite unlike 
that of Vedic duties and prohibitions taught by the Karma 
Kaanda (portion of the Vedas confined to teach the nature 
of religious rites). The Unity of Brahmaatman, taught in the 
Upanishads can be Intuited here and now by a qualified 
aspirant, whereas the effect of the knowledge of the Kar- 
mas and their performance is promised in the Vedas to 
result in the enjoyment only after death. Much less is this 
Vijnaana similar to the knowledge derived from the teach- 
ings of any prophet, or an omniscient being or from the 
writings of inspired writers as claimed by some religions. 
While Vedaanta, according to Shankara, does not deny the 
value of verified truths taught by the other systems of 
thought at the level of practical life, it will be found to 
assimilate and transcend them all when it leads the quali- 
fied seeker to the Ultimate Intuition of his eternal onei.css 


of the Absolute Brahmaatman, the only Reality without a 
second, 
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Practical life is confined to the sphere of duality. It 
necessarily involves the distinctions of : (a) The knower, 


knowledge and the known; (b) of the speaker, speech and 


what is spoken of; to be more precise, of one who operates 
the organs of sense, the senses, and their objects; (c) of the 
doer, the deed, what is done; and (d) of the experiencer, 
experience and the experienced pleasure or pain. Shankara 


uses the general term ‘Vyavahaara’ to denote this totality of 


practical life. This term ‘Vyavahaara’ comprehends all 
activities guided by the Vedas also, including the Upani- 
shads. All this Vyavahaara is realised to be unreal when the 
unity of Aatman is realised. Aatman is said to be really real 
in the sense that He is Absolutely changeless, and not in the 
sense of possessing causal efficiency as it is the case with 
regard to things in practical life. And the knowledge ob- 
tained through. this final Intuition alone is considered to be 
right from the Transcendental standpoint. Even right 
knowledge of things, obtained by infallible means of 
knowledge is stultifiéd the moment one attains this culmi- 
nating Intuition of the unity of Aatman. Aatman or Brah- 
man being the Only Reality, needs no proof to convince the 
enquirer of His existence. The Shruti says that it is in His 
Light that everyone is guided in his daily activities. Even in 
His aspect as the knower, He is the very prius of the func- 
tion of the Pramaanas, which are used for proving the 
existence of outward objects. That the individual self is 
spoken of as the knower and the operator of Pramaanas, is 
itself the result of Avidyaa, which presumes that Aatman is 
really the owner of the body. and the senses and the mind. 
This Avidyaa or nescience is really the innate bent of the 
human mind to super-impose the Real Self and the unreal 
not-Self, on each other, and to transfer mistakenly their 
properties to each other. Practical life so-called is not really 
something distinct from Paramaartha or Absolute Reality. It 
in Reality and nothing else, and even Avidyaa or ignorance 
is not a real something to be actually removed by the 

knowledge of the one Aatman. Intuition of the unity of | 
A wtman convinces the enquirer that ignorance no less than 
uc tnple distinction of the knower-knowledge-the know- 
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"able, has been always absolutely identical with that Reality 
without a second. 


Reality of Brahman is eternally Pure, Conscious, 
and Free. It is really the genuine Self of each one of us and 
being the eternal Witness of all the senses and the mind, 
can never be objectified by the latter. The Vedaanta Shaas- 
tra or the Holy Revelation in the Upanishads, therefore, 
does not actually teach this Brahmaatman by objectifying It 
as such and such an entity. The Shaastra only reveals It by 
sublating the distinctions conjured up by Avidyaa, so that 
the enquirer may come to Intuit Reality as his own Self, 
which is ever free. The process of arriving at this Intuition 
may be described as an inward journey of the purified mind 
in accordance with the guidance of a genuine teacher, who 
has realised his oneness with Brahman. The seeker tries to 
discard all the pseudo-selves — the body, the senses, the 


mind, the intellect, will and the ego as well — with which he 


has been identifying himself till at last he takes his stand in 
his genuine Self which has been always free from the taint 
of all conditioning associates. 


Man possesses a constant faculty called ‘Intuition’ 
' which is distinct from and independent of the sensuous and 
intellectual intuitions. This is the faculty, with which we 
have direct insight of states like deep sleep or swoon. The 
insight with which we come to know waking or dream as a 
whole is also Intuition. Our waking mind is unable to 
know, remember, if remembrance be the right word for it at 
all, to recall, coordinate and judge these states. It is com- 
mon knowledge while none of our conditioning associates 
such as the senses or the mind can pass on to the dream 
state, they never make their appearance in states like deep 
sleep. Now that Witnessing Consciousness that Intuits and 
is not affected by any one of these, 1s the Real Aatman, 
whom we ordinarily little suspect to be quite independent 
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in the waking state. Then we shail no longer be troubled 
with the problem with which people frequently confronted 
when they ask — ‘Why then do distinctions and differences 
reappear again and again im the waking state even after they 
have totally disappeared in such states as sleep?’ The reply 
to this question is obvious: We forget that, in the first place, 
the states are not events that happen in a common series of 
time, which endures throughout. We also forget that we are 
partial to the waking ego, which we fondly believe to 
maintain its self-identity and to experience and to remem- 


. ber all the happenings in these states. Actually, we super- 


impose the ego on the Witness and conversely the latter 
with its nature on the ego wrongly supposed to be a con- 
stituent factor of the states themselves. The critical student 
of Vedaanta should always try to discriminate between his 
‘me’ in waking and the Witness thereof which is the only 
Reality existing in and for Itself. 


The truth of perception is generally tested by satis- 
fying oneself about whether or not, it possesses the causal 
efficiency expected and whether that perception is univer- 
sal. But these tests fail us, with regard to dream phenom- 
ena, for even while they satisfy both these tests as long as 
dream lasts, their reality is stultified as soon as we wake up. 
The Intuition of Aatman, however, which involves no 
subject-and-object relation, is quite distinct from other 
intuitions, for, its sublatibility is inconceivable inasmuch as 
it is identical with the One Aatman without a second. For 


the same reason, the question of its being in conflict with - 


any other valid means of right knowledge can never possi- 
bly arise. The Upanishads do make use of reason to support 
what they teach, but this Vedaantic reasoning (called 
‘Shrutyaanugraheeta Tarka by Shankara) must be carefully 
distinguished from dry formal reasoning and the syllogistic 
reasoning habitually employed by Saankhya and other 
systems. It is only reason based upon universal intuitions, 
such, for instance, as the reason based upon the non- 


ness, waking, dream and dreamless sleep. Any independent 
reasoning in consonance with such Upanishadic reasoning 
is also allowable; but formal inference or syllogistic rea- 
soning employed by speculative systems is strictly ruled 
out here for the reason that there is no finality in this latter 
type of raticcination. The one principle uniformly observed 
in Vedaantic reasoning, it may be noted, is ascending step 
by step from one partial intuition to another till at last, the 
investigator of Truth arrives at the final Intuition of Really 
Real Brahmaatman. 


The Upanishads employ this peculiar type of rea- 
soning for the purpose of a graduated revelation of Brah- 
man as the Self of all. The very first teaching is to warn the 
student against the supposition that Reality devoid of all 
plurality, can be known through one of the external senses, 
however refined it may be. The highest Truth can be known 
only by means of suggestion of the Shruti or an Aachaarya, 
by making use of one’s own purified mind alone. By this 
one instrument the seeker can practise the Adhyaatma Yoga 
(the graded contemplation leading to the inmost Aatman). 
The process of this Yoga demands that the seeker should 
gradually still the activities of the senses, the mind, the 
intellect as well as the ego trying to merge each preceding 
entity in the next succeeding one till at last he becomes one 
with the Really Real Tranquil Aatman, beyond all objects 
of the senses and the intellect. This Yoga, it must be re- 
membered, does not aim at objectifying Brahman or Aat- 
man by meditation or any species of knowledge, for the 
Real Aatman is the Eternal Witness of everything possess- 
ing no specific features at all. That is why the Upanishads 
finally reveal this Reality — “The Real of the Real” — as it is 
called in the Shruti — by negating every conceivable fea- 
ture. 


Shankara was not the originator of the Advaitic in- 
terpretation of the Upanishadic teaching, as it has been 


f all the three as they keep on appearing and disappearing, | 
. it were. We should always remember that this Witness- 
ing Consciousness, which is the intrinsic nature of our True 

Self, is distinct from our individual self, usually called ‘me 


wrongly supposed in some quarters. He was only the 
systematiser of a particular tradition of Advaita to which 
Shankara has referred in his Sootra Bhaashya and actually 


difference of the effect from its material cause, or that 
based upon the variable non-Aatman and the constant 
Aatman when we examine the three states of Conscious- 


134 


incorporated certain quotations extracted from his prede- 
cessors’ works. . 
- There were many other schools of Advaitic inter- 
pretation. The doctrine of distinctions within the nature of 
Brahman (Anekaatmaka Brahmavaada) of Bhartruprapan- 
cha, the doctrine of Brahman subservient to meditation 
(Pratipattividhishesha Brahmavaada), the doctrine that 
multiplicity has to be dissolved by meditation (Prapancha- 
' pravilayavaada) and the doctrine that knowledge gained 
through Shravana, Manana etc. has to be repeatedly prac- 
_tised before it becomes effective (Prasankhyaanavaada) — 
are some of the teachings advocated by the otker schools. 


Shankara’s chief contribution to Advaita Vedaanta 
consisted in laying emphasis on the Upanishadic teaching 
of the Intuition of the Eternally Free Brahmaatnian which 
résulted in immediate Release (Sadyoamukti) by dispelling 
the innate ignorance of the human mind once for all. 


(E) “SHANKARA’S SOOTRA BHAASHYA” 
(SELF-EXPLAINED) 


In 1974 the Swamiji came out with one more gem 
on “Shankara’s Sootra Bhaashya (Self-explained)” — in- 
tended for .rgaders who had already gone through 
Shankara’s Sootra Bhaashya either in the original Sanskrit 
as taught by the pundits or with the help of some English 
translation under the guidance of some college professor in 
any one university. In his prefatory remarks, the Swamiji 
writes: “Critical students who earnestly desire to ascertain 
the exact tenor of the Vedaantic system as brought out by 
that world-famous teacher, are usually bewildered by the 
conflicting presentations of the drift of the system as found 
in the various sub-commentaries and the varying estimates 
of the system found in the writings of modem oriental 
scholars who have attempted to summarise the teaching of 
Vedaanta. Beginners find little or no solace in the judgment 
of either learned Vidwaans or professors. The former think 
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the followers of different Vyaakhyaana systems have given 
different expositions of Vedaanta only because they judge 
the Truth from different angles of vision; and this in no 
way affects Reality, since after all, the various modes of 
treatment are only in the Vyaavahaarik field! Most of the 
oriental scholars, on their part, are inclined to think that the 
ancient. Vedaanta: before Shankara and Gaudapaada laid 
more emphasis on Upaasanaa, and did not stress the unre- 
ality of phenomena. The general prevailing view about 
Shankara, is that he and Gaudapaada probably ushered in a 
révolution in Advaita and that their system is very much: 
influenced by ss eae i. 


“In order:to counteract misinterpretations and sur- 
muses-guch as these, I brought out so long ago as 1953 my 
first Sanskrit-cormmentary on the Adhyagsa Bhaashya, and 
sibsequently’ followed it‘up with a work:called — “Sootra 
Bhasstiyaartha Tattwa Vivechani” in three parts (1964, 
1965..and 1970), explaining the purport of the first four 
aphorisms of Baadaraayana. In these works, I have -at- 
tetfipted to-show how some of the new doctrines iri the sub: 
chritiitentaries. and later: Vedaantic Bhaashyas, are either 
unconsvious.aberrations from or deliberate accretions to the 
pristine ‘purity of the genuine Shankara’s Vedaanta foisted 
upon it. 


.- {Fhe fact remains, however, that innovations of, the 
writers ‘of .the later explanatory works on Shankara’s 
Bhaashya on:the Prasthaana Trayi (the Upanishads, -the 
Bhagavadgeeta and the Vedzanta Sootras), have succeeded 
in gaining the upper hand, and at the present day, it has 
been almost. impossible to extricate Shankara’s genuine 
teaching from the-later ddditions and alterations. 


“The earnest student of Shankara is today at a loss 
to distinguish the genuine teaching from the mess of con- 
troversial literature that has sprung up around the 
Bhaashya. One is confronted with a number of disputes 
about what has been called ‘Avidysa’ in Shankara’s 
Bhaashya:- (1) What is the essence of Avidysa? Is it the 
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same as Adhyaasa or something distinct from it? (2) What 
exactly is Adhyaasa? Is it an entirely different something 
(what is superimposed like the-sifver on nacre) or epistemic 
(super-imposition itself)? Or, is it a generic term denoting 
both of these? (3) What does Shankara exactly mean when 
he says — ‘Mithyaajnaananimittaha Satyaanrite Mithuneek- 
ritya. Ahamidam Mamedam It Naisargikoayam ‘Loa- 
kavyavahasraha” ? Is he-reférring to a species of miscon- 
ception here or to Avidyaa —Shakti (material causé) of false 
phenomena? (4) Is. Avidyaa different from Maayaa , or are 
the terms ‘Avidyaa’ and ‘Maayea’ mutually convertible, 
both denoting the game‘thing? (5) What is really the tocus 
of Avidyaa? Is it the Jéeva or is it Brahman? Or, is it Pure 
Coriscicusness Itself. devoid of all distinctions? (6) Is 


_Avidyaa being or nori-being? Or, is it something indefin-. 


able as either? (7) In- what sense is-Adhyaasa beginnin- 
gless? How is it endless? (8)What is the nature of Vidyaa? 
What is exactly meant ‘by the:term —‘Aatmaikatwa 
Vidyaa’? (9) How does Vidyaa-remove Avidyaa? Is there a 
trace of Avidyaa left over even after its removal by 
Vidyaa? (10) Is.theré artything retnaining to be done by the 
knower even after the dawn. of Vidyaa? (11) Is Absolute 
Release -attainable in this‘very birth of the knower? Or, is 
there any difference in kind’ or degree between Release 
while living and. Release after death?(12) Are all Karmas 
sublated by: Jnauna? Or, -has the fructifying Karma to be 
exhausted by” experiencing its fruits? (13) How many 
Avidyaas aré there? Only oné common to all transmigra- 
tory souls or as many as thére are Jeevas? (14) How are we 


to reconcile. Vedaantic:texts, which ascribe certain forms . | 


and qualities ‘to Brahman with those that deny all charac- 
teristics to Brahmah? Is there any distinction between 
Brahman and Ishwara? Why does Shankara use the terms 
indiscriminately? 


These and other bewildering questions have been 
taken up for consideration in my recent work entitled 
‘Misconceptions about Shankara’ published by the Adhya- 
atma Prakaasha Kaaryaalaya, Holenarsipur. In the mean- 
while, it has flashed to my mind that an attempt may be 
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made in another direction so as to simplify all difficulties 


-without entering into the arena of dispute and debate. The . 


present brochure is an experiment in that direction. 


For more reasons than one, I have chosen the In- 
troduction to the Sootra Bhaashya for illustrating how the 
perplexed student of Shankara’s traditional Vedaanta, can 
arrive at a definite and indubitable conclusion about the 
most important cardinal teachings by appealing to Shankara 
himself to state all the knotty questions without taking the 
trouble of consulting any of the sub-commentaries, and can 
see for himself how far the conflicting explanations of later 
Shankarites are faithful to the original. What is more, he 
will be able to spot out the defects of all such interpreta- 
tions, not only when they import doctrines foreign to the 
tradition, but signally defeat the very purpose, which the 
Bhaashya has been at great pains to serve from start to 
finish. . 


The serious critic of Shankara’s tradition, is ad- 
vised to note the unique principles governing Shankara’s 
system which most of the misinterpretations have left 
unnoticed or have altogether ignored in theiy zeal to usher 
in their own pet novel doctrines into structure of the Ad- 
vaita system: (1) in the first place, Shankara emphasises 
that the tradition of Vedaanta primarily treats of the know!l- 
edge of an existent entity as distinguished’ from an act 
enjoined or even something subservient to Karma or medi- 
tation. (2) He therefore iakes it for granted that in matters 
of enquiry into the nature of Reality (Brahman or Aatman), 
we have not only to observe the exegetical principles of 
interpretation involving Shrutis etc., but also to recognise 
intuition etc. as the velid means of knowledge for finalising 
this enquiry of the existent entity.is to culminate in an 
Ultimate Intuition, in the same way. as the knowledge of 
any existent object of empirical knowledge. (3) Shankera’s 
system is unique in recognising the nature of this Ultimate 
Intuition as transcending all empirical ways of thinking and 
acting (Vyavahaara) but as effectively removing all the ills 
of Vyavahaara for good. This distinction of Vyavahaara 
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and Paramaartha, is peculiar to this tradition. (4) This 
tradition is unique, not only in distinguishing the subject- 


matter of the Upanishads, but also in discovering the only — 


method available in teaching the Reality. For Reality 
(Brahman or Aatman) being an Eternal Subject and Wit- 
ness, is not only beyond the range of all the words and 
concepts, but being non-dual and devoid of all differences 
and distinctions as well as specific characteristics, has to be 
revealed by the exclusive way of Adhyaaroapa-Apavaada 
(deliberate super-imposition of some empirical characteris- 
tic and subsequently rescinding it by pointing to a higher 
truth) and thus leading the enquirer to intuit It as his own 
real Self. Failure to appraise the need and value of this 
method, has tempted the-Post-Shankara Advaitins not only 
to formulate some novel doctrine of their own, but also to 
impute it to Shankara himself. 


The present work is expected to expound the inner 
working process of the method and to provide the key to 
unlock all such doors as have seemed to defy the enquirer’s 
entry into inner chamber of Shankara’s system. Provided 
with a correct knowledge of the above mentioned method. 
and principles of interpretation, the critical student of 
Shankara” traditignal Vedaanta, will find no difficulty in 
sifting chaff from the real grain. . 


The Adhyaase-Bhaashya, even while resting on the 


. Sure and solid ground of the Upanishadic revelation, does 


not refer to a single quotation as, its authority. All the 
Statements here, are supported by reason and Universal 
Intuition. Any unprejudiced mind will see that the entire 
Bhaashya has been. written in a style characterised with 
unity and emphssis to remind us about the innate human 
error called ‘Adhyagga’ or the mutual super-imposition of 
the real Self and the unreal not-self. As I have shown in the 
Appendix, every link in the argument, has been corrobo- 
rated and amplified in the body of the Bhaashya, by a 
sustained appeal to Shruti and intuition, which leaves little 
or no suspicion that some other doctrine may have been 
meant by Shankara. And no amount of subterfuge on the 


part of later sub-commentators, hag been successful in 
persuading the reader to believe that there is any trace of 
reference in the Bhaashya, to the so-called ‘Avidyaa- 
Shakti’ ushered in by post-Shankara Advaitins. | 


“I very much wished to take up the first Five Adhi- 
karanas to illustrate how Shankara is in no need of any 
assistance from commentators to elucidate his teaching 
inasmuch as he loses no opportunity to explain the cardinal 
tenets of the traditional system. But owing to strained eye- 
sight, I have to rest content with the present sample work.” 


The Swamiji had made a concerted effort to drive 
home the crying need of our times to reckon the great 
importance of Adhyaasa, and hence had written two Kan- 
nada gems by name — “Adhyaasabhaashyaartha Vimarshe” 
(1964) — (translated into English as ‘The Unique Teaching 
of Shankara’ in 1983) and “Vedaaritaartha Saarasangraha” 
(1976) — (translated into English as ‘Intuitive Approach of 
Shankara’s Vedaanta’ in 1991). 


(F) “MISCONCEPTIONS ABOUT SHANKARA” 


To drive the last nail on the coffin of his indis- 
criminative critics, the Swamiji wrote yet another master- 
piece — “Misconceptions about Shankara”. In his preface of 
this treatise he says: “Eamest students of Sr 
Shankaraachaarya’s Advaita system, have reason to be 
bewildered in their attempt to ascertain his exact teaching 
about the message of the Upanishads to seekers of the 
highest good universally believed by orthodox followers of 
the Sanaathana Dharma, to have been promised by those 
sacred revelations to man. 


“This is so neither because of the obscurity of style 
or absence of precision of thought expressed in the writings 
of Shankara himself, nor because of the paucity of ex- . 
planatory literaturé on the subject. On the contrary, there 
are two fertile sources of this confusion. In the first place, 
Shankara’s works are now generally studied and taught by 


learned Pandits who are mostly guided by popular Sanskrit _ 


works relying on one or more .of the conflicting sub- 
commentaries claiming to propound Shankara’s thought. 
And in the second place, neither the professors nor the 
oriental scholars, who undertake to write on the subject in 
English, seem to be earnest in entering upon a comparative 
study of the varying estimates of Shankara presented by the 
sub-commentaries and the adverse critics of Shankara 
belonging to other schools on the one hand, and in the 
original works of Shankara, independent of the commen- 
taries on the other, before arriving at any conclusion about 
the genuine views of the Aachagarya. 

I have attempted to invite the attention of scholars 
in general and the Vidwans of our country in particular, to 
the urgency of such a study, by publishing several pam- 
phlets and books as well as a few elaborate works in Kan- 
nada, Sanskrit and English. Owing to my rapidly failing 
health and eyesight, I have now thought it fit to condense 
my views within the limited compass of this small book 
appealing to the thoughtful Vedaantins of our country to 
consider how far my conclusions are acceptable and to 
offer their candid opinion in the matter, so that all the 
assessments of my humble opinions, may be consolidated 
in the symposium proposed to be published by the Kary- 
alaya. 


The booklet now presented to Vedaantins for criti- 
cal appreciation, naturally contains my personal views as a 
sample of what is expected from the contributors to the 
forthcoming symposium.(1) I have the taken the Sootra 
Bhaashya as the chief court of appeal for the obvious 
reason that it is an exegetical work which comprehends not 
only Shankara’s considered conclusions and lays down the 
principles by which and interpretation of Advaita Vedaanta, 
has to be guided, but also because it convincingly shows 
the critical qualified seeker how the Truth of Advaita 
Vedaanta may be Intuited as corresponding to the. Real 
Nature of the Self of each one of us. (2) Quotations from 
Geeta Bhaashya or any other commentary, are drawn upon 
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only to confirm any conclusion based upon the Sootra 
Bhaashya. (3) I have tried to classify the important miscon- 
ceptions under particular heads, and have produced my 
vouchers mainly in the form of citations from the Sootra 
Bhaashya. And lastly, (4) I have tried to show how 
Shankara’s teachings can be corroborated by the declara- 
tions of the only traditional teacher, Shri Gav- 
dapaadaachaarya, whose classical work is still available for 
reference. 


. “I am fully aware that many an item of discussion’ 


noticed here, might have been developed and presented as 
an independent work by itself. But my object was anly to 
list all the important topics in a neat and | brochure 
for the ready reference of the critical scholars.” Needless to 
say here that the Swamiji was cock-sure in clinching the 
issue by bringing into focus 55 topics on which he felt 
many orthodox and modem scholars and even ascetics had 
deep-seated misconceptions on most of them, and as if it 
was his ‘parting gift’ shortly before he left his mortal coil 
in 1975 he documented his findings. In the Introduction to 
this work he wrote: “ ....:.. A mere mention of some of the 


most important topics dealt with in some detail will help 


fathom his deep and benign interest in weaning a true 
seeker from the fallacious doctrines and guide him as to 


_, how to steer clear of the dangerous pitfalls that the present- 


day post-Sureshwara works on Vedaanta contained. Those 
misconceptions are: (1) Shankara’s mission in life. (2) The 
Unique feature of Shankara’s work — (a) Adhyaasa; (b) 
Shruti and Intuition. (c) No hypothetical Avidyaashakti. (3) 


' Avidyaa and Maayaa are not synonymous. (4) Brahman 


and Ishwara — (a) Brahman as the cause of the universe; (b) 
Brahman as the ruler of the individual selves; (5S) Omnis- 
cience of Brahman — the expressions ‘Ommiscience’, ‘Om- 
nipotence’ refer to the intrinsic nature of Brahman. (6) 
Cause and Effect — Vedaantic view of the relation between 
cause and effect contrasted with the views of the Saank- 
hyans. (7) Empirical reality of the universe — the universe is 
not an illusion — distinction between the empirical and the 
transcendental views conceming Pramaanas. (9) The dis- 
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tinctive feature of Shruti Pramaana — Shruti concerning the 
nature of Brahman is the ultimate Pramaana in as much as 
it sublates all conventions of Pramaana and Prameya in- 
cluding the Shruti Pramaana after the dawn of the Intuition 
of Brahman. (10) The usefulness of the distinction of the 
two views — seeming self-contradictions in the Bhaashya 
are all dissolved and adverse criticisms lose all their force 
when one reminds himself of the distinction of Paaramaar- 
thic and Vyaavahaaric views. (11) The Comprehensive 
signification of the word ‘Aatmaikatwa Vidyaa’ — the term 


does not denote merely the identity of Jeeva and Ishwara — 


Absolute Unity of Aatman is what is meant. (12) The 
words ‘Advaita’ and ‘Advaya’ — a baseless imputation 
leveled against Gaudapaada in connection with the signifi- 
cation of the two words. (13) The identity of the Jeeva with 
Brahman — what it implies? (14) The essential identity of 
the universe with Brahman — two examples to illustrate 
this. (15) The Real and the unreal from the two viewpoints 
~— Parinaama of Brahman into the universe — the potential 
seed of the world, the so-called Shakti of Ishwara — mis- 
taken for the Avidyaashakti by post-Shankaras. (16) Gau- - 
dapaada and Baadaraayana — the unjustifiable theory put 
forward by certain critics assigning lower rank to Baada- 


‘raayana in contrast with Gaudapaada with regard to causal- 


ity. (17) The method of Super-imposition and Rescission — 


-both Gaudapaada and Baadaraayana recognised the 


method. (18) References to the method in Shankara’s 
works — the maxim of the Arundhati star in the Sootra 
Bhaashya. (19) Why this method is adopted by the Ve- 
daantas (Upanishads) — reference to the method by some 
ancient Vedaantins in Geeta Bhaashya. (20) Vedic Vyava- 
haara — Vedaantic Vyavahaara and its two aspects. (21) 
Fundamental Avidyaa involved in all Vyavahaara — mutual 
super-imposition of Aatman and not-Aatman. (22) An 
unexpected term in the interpretation of Adhyaasa — the 
compound word ‘Mithyaajnaananimittaha’ twisted and 
misinterpreted to mean having for its natural cause 
(Mithyaa) indefinable Avidyaashakti - the Geeta Bhaashya 
in confirmation of the Adhyaasa views. (23) Disputes about — 
Avidyaashakti — the locus and object of Avidyaa — about — 
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the number of Avidyaas — Shankara’s text in the matter. 
(24) Why no Pramaane is needed to prove Avidyaa or 
Aatman. (25) Misconception about disembodiedness. (26) 
Misconception about the beginninglesuness of Samsaara. 
(27) The cause of waking, rebirth.and creation. (28) Mis- 
conception concerning the state of deep sleep. (29) Various 
views conceming deep sleep. (30) Divergent views about 
Avidyaa in trance, (31) Shankara’s treatment regarding the 
potency of distinctions in sleep and dissolution. (32) Mis- 
conception with regard to the identity of Jeeva waking up 
from sleep. (33) The analogy of seed and sprout as a begin- 
ningless series. (34) Some needless disputations regarding. 
Avidyaa and Jeevas — relative priority of Avidyaas and 
Jeevas — the Upaadhi of Jeeva in dream and waking — sleep 
and swoon — is the Jeeva the object of ‘me’ notion — is 
Jeeva like vision of Brahman limited by Upaadhi or a 
reflection of Brahman in Upaadhi? — the Witness as many 
and as one according to the sub-commentaries — contro- 
versy about the number of Jeevas — Praajna in sleep misin- 
terpreted as mostly ignorant. (35) Needless controversy 
over the syntactical relation of the words in the text — 
“Tattwamasi” - two opposed views: Baadha-Samaanaadhi- 
kaaranya and primary Samaanaadhikaaranya. (36) The 
- creatorship of Ishwara and the tranmigratory nature of 
Jeeva. (37) The analogy of the pot-ether and the ether in 
general — Gaudapaada’s doctrine misinterpreted. (38) The 
relation between Karma Kaanda and Jnaana Kaanda. (39) 
How Shankara’s Vedaanta happens to be misunderstood by 
other Vedaantins? (40) Can Upaasanaa do away with 


Avidyaa? (41) How does Jnaana destroy Avidyaa? (42) The | 


central philosophy of Shankara’s tradition of Vedaanta. 


(43) How the majority of the Vedaantic schools happened _ 
to miss the importance of Jnaana texts. (44) Why does 
Baadaraayana take pains to reconcile Shrutis teaching — 


ion? (45) The importance of the discussion about 
ee leave. (46) Means to Jnaana and Mukti. (47) 
Criticism of the doctrine of combined practice of Karma 
and Jnaana. (48) The legitimate place of Karma and Upaa- 
sanaa as means to Liberation. (49) Moaksha in the case of 
the meditator and of the Jnaani. (50) Adhyaatma Yoga. (51) 
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Adhyaatma Yoga is no Upaasanaa. (52) The immediate 
means to Knowledge — whether Shravana etc. are enjoined 
for Samaadhi. (53) Are Paanditya and other means the 
same as Shravana etc.?:(54) Is a combined practice of all 
the three means absolutely necessary? (55) Shankara's 
verdict as regards the means of Knowledge. 


Finally, the Swamiji concludes: “We have so far 
taken a rapid survey of the most important topics of the 
Shaareeraka Meemaamsaa of Baadaraayana, according to 
Shankara regarding which there are likely to be, and as 3 
matter of fact, there have arisen divergent views, not only 
among the followers of adverse schools but also among 
those that owe their allegiance to Shankara’s tradition 
itself. These differences of opinion are, due mostly to, not 
attaching the needful importance to: (1) the distinction of 
the empirical standpoint and the transcendental standpomit, 


on the one hand, and (2) to the Vedaantic devices adopted - 


in the Upanishads for the purpose of teaching the nature of 
the Absolute Reality, which do not lend. themselves to be 
expounded in the language of empirical life. The disregard 
of the most important distinction between the principles of 


' approach to be adopted in the study of the previous 


Meemaamsaa of Jaimini, and those to be bqme in mind by 
the students of Vedaanta Meemaamsaa of Baadaraayana, 
has been mainly responsible for the great many misconcep- 
tions about Shankara’s line of reasoning. Not a few of the 


‘misconceptions pointed out in these paragraphs owe their 


origin to interpretations ignoring these points which 
Shankara has made a sustained effort to stress in his expo- 


- Sition of Baadaraayana’s work. 


. Before bringing this work to a close, we would ad- 
vise the earnest student of Shankara’s teachings carefully to 
observe the following rules during the course of study: (1) 
Do not allow yourself to be bewildered or to become 
desperate ierely because this system happens to be the 
most misunderstood, twisted and distorted by the several 
professedly ‘followers’ of the Aachaarya himself or just 
because it happens to be the most maligned by hyper-critics 


who have not digested the train of argument followed here. 
Apply the basic rules of interpretation, and then you begin 
to realise it as the one dispensation of the highest Truth. (2) 
Read the original for yourself as far as possible. (3) Be 
careful to accept any translation only after convincing 
yourself about its truth in all respects. Remember that 
Shankara always paraphrases any idea that looks odd at 
first sight and harmonises it with Intuition. (4) Remember 


‘that according to the Upanishads Reality is your inmost 
Self. (5) Have an experimental faith and pray for guidance 


“Satyam Prapadye”, “Dhiyoayoa Naha Prachoadayaat”. (6) 
Prove everything by direct universal Intuition and by 
reasoning based on such Intuition as far as possible. (7) 
There will be no self-contradiction if you constantly re- 
member the distinction of the two standpoints — empirical 
and transcendental. (8) “Let Shankara interpret Shankara”. . 
The teacher is never tired of repeating the most important 


‘teachings in different words. (9) Remember that neither 


quotations ‘nor dry logic without the support of Intuition, 
can establish the truth of contradictory doctrines from the 
transcendental standpoint .nor any empirical fact without 
any Pramaana. (10) Remember that the Truth of Shankara’s 
Advaita is never established by any logical refutation of 
one or more Dvaitic systems. The nearer you come to Intuit 
tlie Truth of Advaita, the more will you be convinced that 
Shankara’s teaching comprehends, assimilates and tran- 
scends all genuine truths of Dvaitic systems (Gaud. Kaa. 4- — 
2). 


Even to the last breath he was ruminating over one 
or the other genuine tenet of Shankara Vedaanta and was 
concerned about communicating it to the true seekers. 
There are several hand-written manuscripts — some incom- 
plete — which have been found to contain many enlighten- 
ing topics and viewpoints. Two of them in Kannada have 
been recently translated into English — ‘The Pristine Pure 
Advaita Philosophy of Aadi Shankara’ — has been reviewed 
in some spiritual magazines and newspapers. 
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